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In the notes to Part 1, I refer to the commentaries by their individual abbrevi- 
ations (JDG, DPG, DZG and TBG). 

In Part 2, however, I refer to the editions of the Orally Transmitted Injunctions 
of the Nyingma instead (NKJ and мкс, as well as occasionally МКМ), in order to 
highlight the differences among their readings. 


Tibetan Texts 


The editions of the Tibetan commentaries follow NKJ as base text. Throughout 
the editions, the page numbers given in bold in square brackets thus refer to 
NKJ. 

I have standardized the placement of the initial shad in quotations from the 
root texts, as NKJ is often inconsistent in this regard. 


The following abbreviations are used in the notes to the editions of the Tibetan 

commentaries: 

em. emended. This indicates that the reading adopted in the main text has 
been emended. That which follows ‘em, is the NKJ variant that has been 
emended. This is followed by the type of variant this represents! and, 
where applicable, by the source for the emendation. 

For example, if the main reading is mdzad spyod, the correspond- 
ing note will be as follows: em. mdzod spyod (tense); see NKG 172.1. This 
would mean: emended NKJ's mdzod spyod (a variant concerning tense); 
NKJ 172.1 is the source for this emendation. 

iso. in the sense of. This is occasionally used to indicate the sense of a rare, 
usually archaic, Tibetan word. 


Translation 


The page numbers given in square brackets throughout the translations are 
those of NKJ, followed by those of NKG. (NKM has the same pagination as NKJ.) 


1 See below, Part 2, Introductory Remarks, § 3, pp. 70-72. 
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gangpa, 1974. BDRC WooEGS1016286. 

gNubs chen Sangs rgyas ye shes, rTse mo byung rgyal grel pa, in NKJ, vol. 103/ 
pe:179-230. Reproduced in NKM, vol. 93/ge: 179-230. Computer input version 
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Introduction 


This book is about a set of hitherto unstudied Tibetan commentaries on Dzog- 
chen (rdzogs chen, a term meaning ‘Great Completeness’ or ‘Great Perfection’), 
a Tibetan Buddhist contemplative tradition that emphasizes effortlessness as 
a key feature of its doctrinal architecture and meditative programme. While a 
comprehensive history of the Dzogchen tradition, which is found in both the 
Nyingma (rnying ma) and Bon schools of Tibetan religion (albeit in slightly dif- 
ferent forms), has yet to be written, much progress has been made in recent 
years.! As far as the tradition’s early history is concerned, Dzogchen seems to 
have arisen in Tibet as a movement to contemplatively contextualize the com- 
plex rituals of Mahayoga tantric practice. The term rdzogs chen itself goes back 
to the *Guhyagarbha-tantra (mid-8th century CE), which is considered the root 
scripture of Mahayoga.? There it is associated with the culmination of the com- 
pletion phase (rdzogs rim) of tantric praxis and signifies a charged moment 
of heightened enlightened awareness. Nonetheless, there is no indication of 
a stand-alone technique-free meditative approach,? which is why the occur- 
rence of the mere term should not be confused with the fully fledged current 
of Dzogchen doctrine and practice.^ One of the earliest exemplars of Dzog- 
chen exegesis is the sBas раї rgum chung [Buddhagupta’s Small Birdseed] by 
Buddhagupta (late 8th century), which is one of two Dzogchen texts found 
among the Dunhuang manuscripts,® the other being the Rig pa'i khu byug [The 
Cuckoo of Awareness]." Other instances of what we might call ‘proto-Dzogchen’ 
can be found in the works of Nyen Pelyang (gNyan dPal dbyangs, early gth cen- 
tury), who similarly seeks to expand upon tantric philosophical ideas without 
dwelling upon the ritual intricacies of the practices that underlie them. It is 
likely that this trend of pith instructions, passed on from master to disciple 
and serving to highlight the contemplative elements of tantric ritual, may have 


See especially Karmay 2007; Germano 1994; Achard 1999; van Schaik 2004. 

Karmay 2007:10-11, 63, 138-139; Germano 1994: 214—215. 

van Schaik 2004: 167-168. 

Karmay 2007: 214. 

Of course, we must distinguish between the authorship of the text and the age of the 

manuscript; most of the Tibetan tantric manuscripts recovered at Dunhuang can be dated 

to the late 10th century. See Dalton and van Schaik 2006: xxi. 

6 Itis found in 101 Tib J 594. See Norbu 1984: 07-11: Karmay 2007: 59-76. 

7 Itis found in IOL Tib J 647 and consists of a root text followed by a commentary. See Karmay 
2007: 41-59. 

8 See Takahashi 2010; 2015; 2018. 
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formed the core of what eventually developed into the scriptural corpus of 
early Dzogchen.9 

It has been suggested that this initial phase of ‘pristine Dzogchen’, character- 
ized by seemingly technique-free poetic evocations of the nature of mind, was 
eventually followed, from the uth century onwards, by more ritually and tech- 
nically complex forms of contemplative practice, typical of the seminal heart 
(snying thig) genre.!? Yet it has also been pointed out that even early on this 
pristine Dzogchen had to coexist with more ritualistic forms.!! Additionally, 
the internal coherence of the seminal heart genre in its earliest texts renders 
questionable the hypothesis of it being the result of the borrowing of tantric 
techniques from heterogenous sources of the ‘new translations’ (gsar та). 12 
Without wanting to enter the complex discussions concerning Dzogchen's his- 
torical development, I mention this brief sketch only to better situate the com- 
mentaries that are the object of this study as representatives of the strand of 
pristine Dzogchen, with its characteristic distancing from tantric ritual proced- 
ures and techniques and its correlative insistence on effortlessness and non- 
practice, a strand which would later be classified as the mind section.!? 

Our commentaries, which were written by the Tibetan scholar and medita- 
tion master Nubchen Sangye Yeshe (gNubs chen Sangs rgyas ye shes, ca. 844- 
mid 1oth century), are in fact to be counted among the earliest systematic 
expositions of Dzogchen thought and practice. Their author, Nubchen Sangye 
Yeshe, was born and was active in Central Tibet. While he is usually thought to 
bea direct disciple of Padmasambhava," the fact that he was persecuted in his 
sixties during the revolts that occurred in the wake of the assassination of King 
Darma (Dar ma Khri 'U'i dum brtan, remembered as Glang dar та, г. 841-842)!5 
renders such an association historically problematic.!6 It is thus more likely that 
he studied in Padmasambhava's lineage, particularly with Nyak Јћапакитага 


9 Germano 1994: 215, 235; van Schaik 2004: 194-195. 

10 Germano 1994: 205, 246, 257; 2005: 2-3, 12. 

11 van Schaik 2004: 203. 

12 Achard 2012: 234-237. 

13 Оп the distinction between the term ‘mind section’ (sems sde), which only makes sense 
in relation to the co-evolving categories of the expanse (klong sde) and pith instruction 
sections (man ngag sde) following the development of the seminal heart texts, and the 
slightly earlier and more inclusive rubric ‘mind orientation’ (sems phyogs), see Ostensen 
2018: 35-36, 40-46. 

14 See, for instance, Dudjom 1991: vol. 1, 607. 

15 Fora historical analysis of the circumstances surrounding King Darma’s assassination, see 
Yamaguchi 1996: 251—252, 254. On this king’s relationship to Buddhism, see also Karmay 
2009: 97; Scherrer-Schaub 1999-2000: 239; Halkias 2004: 77. 

16 Оп the problem of Nubchen’s dates, see Vitali 1996: 545-547; Esler 2014: 19-21. 
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(gNyags Jüanakumara, fl. oth century) and his disciples. He also studied with 
other masters, notably the Nepali Vasudhara, as well as Prakasalamkara (gSal 
ba'i rgyan) and the Gilgit translator Chetsenkye (Che btsan skyes), among oth- 
ers." Nubchen is remembered for having played a key role in preserving and 
transmitting tantric teachings during the so-called 'era of fragmentation' (sil 
бит dus), when centralized political power collapsed both in Central Tibet and 
across the wider region.!? 

The specific commentaries we will be dealing with in this book are the rJe 
btsan dam раї grel pa [Commentary on the Holy Revered One; henceforth JDG]; 
the Byang chub sems Бае ba 'phra bkod kyi don grel [Meaning Commentary 
on the Inlaid Jewel of Bliss, the Enlightened Mind; henceforth ррс]; the rDo rje 
gzong phugs kyi grel pa [Commentary on the Adamantine Piercing Awl; hence- 
forth bz]; and the rTse mo byung rgyal grel pa [Commentary on the Victorious 
Peak; henceforth TBG]. To the best of my knowledge, only the latter among 
these, the Victorious Peak Commentary, has to date been translated into Eng- 
lish by Jim Valby.?? In the colophons to each of the commentaries, the author's 
name is given as Yang Wangter (Yang dbang gter), which was Nubchen Sangye 
Yeshe's secret name.?? One of the texts, the Piercing Awl Commentary, in addi- 
tion presents itself as being a reworking of a commentary (tig grel) by Асагуа 
Salwagyal (gSal ba rgyal),?! who was one of Nubchen Sangye Yeshe's teachers.?? 

These works are devoted to four of the eighteen texts of the mind section, 
namely the rJe btsan dam pa [The Holy Revered One]; the Byang chub sems 
Бае ba 'phra bkod |The Inlaid Jewel of Bliss, the Enlightened Mind]; the Nam 
mkha'i rgyal po [The King of Space]; and the rTse mo byung rgyal [The Vic- 
torious Peak], respectively.?? It must be noted that, despite an almost identical 
title, the Inlaid Jewel of Bliss that has come down to us is a different text from 
that quoted in the Inlaid Jewel of Bliss Commentary. The group of eighteen 
texts as a whole is said to have been transmitted secretly from Srisimha to 
Vairocana during the 8th century.?4 The root texts, which are not the focus of 


17 Esler 2014: 10—11. 

18 The East Uyghur Kaganate collapsed in 840 and the Tang Dynasty, which had been 
weakened by the An Lushan Rebellion of 755-757, only survived until 907 CE. For more 
on these events, see Beckwith 2009: 158-160. 

19  Seethe privately published translation by Valby 2014. 

20 Esler 2014: 7. 

21 DZG 398.2. 

22 Esler 2014:10. 

23 For details ofthe various versions ofthe roottexts, see below, Part 2, Introductory Remarks, 
§ 2, рр. 67-70. 

24 Кагтау 2007: 23-24. 
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this book, have been critically edited and translated in Karen Liljenberg’s excel- 
lent study25 Among the subdivisions of these eighteen (or sometimes twenty) 
texts of the mind section—admittedly a rather fluid list that constitutes what 
we might call an ideal canon?6—the four above-mentioned root texts belong 
to the thirteen later translations (phyi gyur bcu gsum), which are attributed to 
Vimalamitra and his colleagues, notably Yudra Nyingpo (g.Yu sgra snying po) 
and Nyak Јћапакитага. These are contrasted with the five earlier translations 
(snga gyur Inga) attributed to Vairocana.?" One of the texts of the latter rubric, 
the rDo rje sems dpa’ nam mkha’ che'i rgyud [The Tantra of the Great Space of 
Vajrasattva ],?* is the subject of another commentary by Nubchen Sangye Yeshe, 
the rNal ’byor rig раї nyi ma | The Sun of Yogic Awareness; henceforth NRN]. This 
commentary, however, will not be dealt with in this book, as I hope to treat it 
in a separate publication in the future. АП of Nubchen's commentaries that are 
the focus of this book are found in the edition of the rNying ma bka' ma shin tu 
rgyas pa |Veritably Extensive Collection of Orally Transmitted Injunctions of the 
Nyingma; henceforth NKJ], published by Katok Khenpo Jamyang Gyaltsen (Kah 
thog mKhan po Jam dbyangs rgyal mtshan; 1029-1999) in Chengdu in 1999.29 
The commentaries can be understood to be part of Nubchen’s wider project 
of codifying Dzogchen as a separate vehicle, distinct from the tantric approach 
of Mahayoga.°° While this position may not be articulated quite as clearly or 
systematically as in Nubchen’s doxographical masterpiece, the bSam gtan mig 
sgron [Lamp for the Eye of Contemplation; henceforth sm], our commentaries 
can nonetheless be seen to share the same intellectual aim of doxographical 
demarcation. Indeed, philologically speaking, we find, alongside the quota- 
tions from the root texts, a few short sections of the commentaries reproduced 
in the Lamp for the Eye of Contemplation,*! which would indicate that they were 
stepping stones towards Nubchen's most mature piece of exegetical writing. 
In terms of their structure, typically there is no clearly defined sequence of 
arguments, in contradistinction to the Lamp for the Eye of Contemplation. The 
commentaries are instead loosely structured on the root texts that they seek to 
explicate, repeating in various ways the basic principles of Dzogchen. 


25 See Liljenberg 2012b. 

26 Lopez 2018: 57, 84, 87. 

27 Liljenberg 2012b: 25, 86. 

28 ІК has been translated, along with the /Садѕ grel commentary attributed to Vairocana, Бу 
Clemente 2017. 

29 They are all found in Volume 103. For details, see p. X111. 

зо van Schaik 2004: 195-196, 199, 201. 

31  Seethe notes to the translations in Part 2. 
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Stylistically speaking, the commentaries are written in prose, although in 
some cases we have verses of homage and dedication at the beginning and 
end. The root texts they explicate, on the other hand, are written in verse. 
Typically, the commentary quotes one or several verses from the root text (a 
lemma), which Nubchen then proceeds to elucidate. The Piercing Awl Com- 
mentary stands somewhat apart, however, since here the commentary itself is 
versified and fails to clearly distinguish between the lemmata of the root text 
and the explanatory material. This may perhaps be due to the loss of highlight- 
ing in a previous manuscript copy? since we know from some of the Dun- 
huang manuscripts that highlighting by means of a semi-transparent wash was 
sometimes used to differentiate the root text from its surrounding comment- 
ary.?? Whereas the Commentary on the Holy Revered One and the Victorious Peak 
Commentary closely follow the order of the lines as found in their respective 
root texts, this is not the case with the Piercing Awl Commentary, so much so 
that one might surmise that the text Nubchen had before him was arranged 
in quite a different order. Moreover, the root text as quoted in the latter com- 
mentary tends to be closer to the sDe dge version (= D) of the root text than 
to its mTshams brag (= M) counterpart. As far as the Inlaid Jewel of Bliss Com- 
mentary is concerned, it is striking for the fact that the root text it explicates, 
despite being called the Inlaid Jewel of Bliss, the Enlightened Mind, clearly does 
not correspond to ће bDe ba phra bkod [The Inlaid Jewel of Bliss] as found in 
the currently available editions of the rNying ma rgyud Фит [Ancient Tantra 
Collection; henceforth NG5].?* Likewise, the citations from the Inlaid Jewel of 
Bliss found in the Lamp for the Eye of Contemplation correspond to the lem- 
mata of the Inlaid Jewel of Bliss Commentary but not to the root text as found 
in the Ancient Tantra Collection.” All of this shows that Nubchen was basing 
himself on another redaction of the text—or even on an entirely different text 
with the same name. 


This study is divided into three parts: the first part, made up of ten chapters, 
looks at the theme of effortlessness from a variety of angles. As mentioned 
above, this theme is central both to the overall self-understanding of Dzog- 
chen and to Nubchen's commentarial project in particular. The first chapter 
examines the ways in which effortlessness is emphasized in the commentar- 
ies, including some of the specific terminology that is used. The second chapter 


32 Liljenberg 2012b: 69. 

33 Зее, with regard to 101 Tib J 321, Cantwell and Mayer 2012: 36-37. 
34 Liljenberg 2012b: 67, n. 283. 

35 Esler 2018: 267, n. 149. 
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analyses how Nubchen reinterprets key tantric concepts from a Dzogchen per- 
spective, thereby demarcating Dzogchen from the matrix of Mahayoga ritual- 
ized contemplation that informs it. The third chapter looks at one of Nubchen 
Sangye Yeshe's important predecessors, Nyak Jfianakumara, in order to show 
that Nubchen was not creating the category of Dzogchen out of nothing, but 
was building on and systematizing the work of previous exegetes in the tradi- 
tion he inherited. The fourth chapter addresses an apparent contradiction in 
Nubchen’s own works, namely the contrast between his championing Dzog- 
chen as a distinct vehicle on the one hand, and his being deeply involved with 
the transmission and practice of Mahayoga on the other. The fifth chapter seeks 
to provide an understanding of what we might call ‘the paradox of a practice 
of effortlessness’. The question to be tackled here is: how is effortlessness to 
be learnt in the context of contemplative practice? In addressing this topic, 
I apply the concept of the transcendence-immanence relational polarity in 
order to place our enquiry within a wider intellectual horizon and to com- 
pare Dzogchen with other Buddhist approaches. In the interests of simplicity, I 
have deliberately refrained from broadening the scope to include non-Buddhist 
contemplative traditions. Building on this enquiry, the sixth chapter attempts 
to flesh out the implications of effortlessness for the Dzogchen conception 
of the path, and the seventh chapter investigates the ramifications, in terms 
of embodied practice, for the kind of inwardness accessed through Dzogchen 
meditation. The eighth chapter tackles the question of method in Dzogchen 
meditation, which is perhaps the area where the paradox of effortlessness is 
especially heightened, and the ninth chapter takes a look at the Dzogchen atti- 
tude towards conduct, i.e. the activities taking place outside of formal sessions 
of meditation. Finally, the tenth chapter highlights the important role played 
by the context of transmission in the way these texts become scripts for an 
effortless form of practice. Overall, the first part of this study provides the keys 
for an all-round appreciation of the central ideas that are articulated in the 
texts. 

The second part of the book contains annotated English translations of the 
entire set of Nubchen's commentaries, giving readers easy access to the textual 
corpus on which the study is based, along with an edition of the Tibetan texts 
on facing pages. As mentioned above, the Tibetan texts come from the recently 
published NKJ. While other editions of the Orally Transmitted Injunctions of 
the Nyingma exist, the texts they contain are either simple reproductions or 
emended computer input versions of those found in NKJ. The upshot of this 
situation is that we have but a single textual witness for these commentar- 
ies. These issues are discussed at greater length in the introductory remarks 
preceding the edition of the Tibetan texts. The introductory material provided 
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there includes an account of the history of the textual collection of the Orally 
Transmitted Injunctions of the Nyingma, within which Nubchen's commentar- 
ies have been transmitted, and an overview of the root texts in their different 
versions. 


РАКТ 1 


An Essay in Approaching Effortlessness 


СНАРТЕК 1 


Evoking Effortlessness 


In seeking to understand the notion of effortlessness in early Dzogchen, the 
first thing we must do is to examine some of the key terms used to evoke 
effortlessness in Nubchen’s commentaries. In this chapter we will look at the 
following notions that are pertinent in this regard: purity, spontaneous pres- 
ence, effortlessness and integral being. Without claiming to be exhaustive, this 
selection will provide a multifaceted perspective on the ways effortlessness is 
circumscribed in the commentaries. As will immediately become apparent, 
effortlessness, as a term of art, is itself found in our textual corpus, yet it is also, 
on a more fundamental level, the theoretical rubric of analysis that informs our 
study as a whole. While it is natural, after all, to examine occurrences of this 
term in the texts, it is important not to lose sight of this distinction between 
a term of art and a deeper rubric of theoretical analysis.! This allows us not to 
limit ourselves to a mechanical search for specific terms but instead to look for 
deeper structures underlying the articulation of early Dzogchen doctrine and 
practice. 

In its most basic sense, purity (dag pa)? refers to the absence of contam- 
inating factors, which in Buddhism are the afflictions (Skt. Кеа) and their 
imprints (Skt. vasana), the causes of karmic conditioning.? In the Dzogchen 
context, purity does not signify a goal to be attained at the end of an ardu- 
ous process of purification but rather indicates the most fundamental state 
of the nature of the mind, variously termed 'intrinsic awareness' (rang rig), 
‘mind-as-such’ (sems пуа; Skt. cittatva) and ‘the enlightened mind’ (Skt. bo- 
dhicitta).* The idea is that regardless of the thoughts and emotions that occur 
on the mind's surface, this deeper dimension of the mind is always pure and 
unaffected by them. This assumes a structural asymmetry in the relationship 
between the ordinary mind, considered to be derivative and parasitic, and 
the nature of mind, which is given ontological primacy?—even though the 


1 On this issue in the context of wuwei (#23) in early Chinese thought, see Slingerland 2003: 
1. 

2 Purity can be variously qualified, so we have terms such as 'alpha-purity' (ka nas dag pa) and 
‘utter purity’ (тат dag). For a lengthy passage containing the latter term, see TBG 205.5- 
207.4. On alpha-purity, see Karmay 2007: 151. 

3 Lamotte 1974; Guenther 1989: 52—61. 

4 Germano 1994: 212. 

5 Higgins 2013: 26, 189. See also Arguillére 2007: 382. 
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ontologically ‘prior’ pole remains for the most part hidden. Once the deeper 
and ontologically prior dimension of the mind is attuned to, the bothersome 
complications and entanglements that make up cyclic existence are supposed 
to lose their grip; they become transparent and diaphanously pure, that is, 
insubstantial, without self-sufficiency and uncontaminating. They are thus 
unable to weigh down or obstruct the mind’s intrinsic clarity, being instead 
refined through its light touch." Whereas a teleological perspective would tend 
to understand the ideal of purity as a result to be achieved in the future? 
the Inlaid Jewel of Bliss Commentary reminds us that the cause of this pur- 
ity is already present in the three times? which is to say that it transcends 
temporal duration and time-bound causality. From the perspective of the onto- 
logical (not temporal!)'? priority which is assigned to the nature of mind, even 
deviations are said to be pure from the beginning, being described as "intrins- 
ically alpha-pure.”" The Victorious Peak Commentary thus lists various com- 
ponents of cyclic existence and correlates them to what it sees as their pure 
dimension, claiming that the afflictions are pure, that conceptions are wis- 
dom and that sufferings are enjoyments.!* This perspective entails that it is 
unnecessary to resort to transformative techniques or antidotes of any sort.!8 
Put quite simply, the fact of purity is equated with the wisdom dimension of 
mind, whereas the fiction of impurity derives from the straying of discursive 
consciousness into its own illusory projections. In this way, the Piercing Awl 
Commentary can equate purity with non-abiding wisdom,'^ while also specify- 
ing that we are here dealing with a level of primordial diaphaneity where the 
bifurcation into the notions of pure and impure has not yet occurred. The cru- 
cial point is thus for the practitioner to recognize and become attuned to the 
already present purity of intrinsic awareness, a form of meditation framed not 
as the discovery of something new but as a process of deepening familiariza- 


tion.!6 

6 TBG 205.6. 

7 DPG 318.2. 

8 On the ways in which Dzogchen thought differs from such a teleological perspective, see 


Esler 2017: 176. 
9 DPG 323.6. 
10 Achard 1999: 103. 
11 DPG 323.2: [...] gol sa ka nas rang dag ра®/. 
12  TBG1944. 
13 ТВС 216.4—5. 
14 DZG 384.3-4. 
15  DZG 3915-6. 
16 ТВС 193.4-5. 
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Not only is intrinsic awareness pure, it is also spontaneously complete, 
which is to say that all the qualities of enlightenment are present in it; as 
“the great excellence in self and others,” spontaneous presence is compared to 
the wish-granting gem (Skt. cintamani)."” In fact, in the later pith instruction 
section (man ngag sde) of Dzogchen, alpha-purity (ka dag) and spontaneous 
presence (hun grub) are conceived of as a pair? with a third term, compassion 
(thugs rje), denoting their inseparability.? While these terms are clearly found 
in the early texts of Dzogchen, they occur separately and are not correlated as a 
specific relational set.2° Spontaneous presence in particular is used to express 
the superiority of the Dzogchen approach, indicating, as in the Commentary on 
the Holy Revered One?! and in the Victorious Peak Commentary,? the absence 
of effortful accomplishment in this vehicle. Furthermore, the Dzogchen vehicle 
is itself identified with the ultimate state of realization that it gives access to, 
a state which the Inlaid Jewel of Bliss Commentary describes as equality”? and 
which is presented in the Piercing Awl Commentary as luminous реасе.25 In 
both cases, there is a connection between the notions of spontaneity and prim- 
ordiality since completeness is spontaneous precisely because it is primordial. 
This applies to the fruition of awakening itself, which is held to manifest spon- 
taneously and effortlessly at the culminating stage of the path;?5 as well as to 
the purposes of self (Skt. svartha) and others (Skt. parartha)—a staple notion 
of Mahayana doctrine relating to the bodhisattva’s accumulations of wisdom 
and merit?6— since both these purposes are said to be accomplished through 
great compassion.’ This indicates that despite being a path which emphasizes 
non-action and non-effort, Dzogchen does not do away with these standard 
elements of Mahayana soteriology, nor indeed with the notion of achieving 
enlightenment for the sake of sentient beings. On the contrary, Nubchen is 
careful to integrate these notions into his presentation, showing that Dzogchen 
is superior to other spiritual pursuits, not because it dispenses with the two pur- 
poses but because it accomplishes them in an attitude of effortlessness. 


17 076 382.2—3: yid bzhin nor ltar lhun grub bdag gzhan legs ра che/. 
18 | Germano 1994: 287. 

19 Achard 1999: 68, n. 31; Arguillére 2007: 383-388. 
20 Esler 2012: 126-127. 

21 JDG 293.4-5. 

22 TBG 181.1. 

23 DPG 323.6. 

24 0786 387.6. 

25 TBG 211.5, 229.3—4. 

26 Lamotte 1980: 2374; Esler 2017: 166-167. 

27 TBG 208.6-209.1. 
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This brings us to the next term in our survey, effortlessness (71801 med; rtsol 
ba dang bral ba), which again is brought into relief as a distinguishing feature 
to highlight the supremacy of the Dzogchen teaching.?® In the Inlaid Jewel of 
Bliss Commentary the other paths are chided for relying on effort,29 and the 
Commentary on the Holy Revered One likewise correlates the lower yogas' effort- 
ful practices with the limitations of grasper and grasped.?? Effort comes to be 
associated with the limiting concepts of discursive thinking, such as subject 
and object, or being and non-being, whose narrowness is particularly evident 
against the backdrop of the unlimited spaciousness of Dzogchen meditation.?! 
Because these conceptual elaborations are held to result from a fundamental 
mismatch with reality and to require constant strain in order to sustain them, 
they are described as painful in the Piercing Awl Commentary.?? A contrast is 
thus drawn between the sufferings of effort on the one hand, and the carefree 
bliss of intrinsic awareness and of the Dzogchen pith instructions that prom- 
ise to reveal it on the other? Since in a Buddhist context suffering is so clearly 
connected to the unsatisfactoriness of cyclic existence as a whole, it is not too 
far a stretch of the imagination to see the force of this implicit criticism: the 
lower vehicles are chastised for perpetuating the vicious circle of suffering by 
their very reliance on effort as a means to counteract, transform, or otherwise 
put an end to cyclic existence. In contrast to this, Dzogchen is portrayed as free 
from effort and its inevitable involvement in hope and misgiving. It transcends 
such involvement by refusing to conceive of awakening as a goal to be pur- 
sued, instead considering it a state to be settled into in the immediacy of the 
present.94 

To emphasize the fact that this state of intrinsic awareness, which as the 
true nature of mind represents the cornerstone of Dzogchen doctrine and prac- 
tice,?* is an immediately present inward reality, it is frequently described using 
terms such as ‘integral identity’ (bdag nyid) or ‘integral being’ (bdag пуа chen 
po; Skt. mahatman). These terms—which literally mean ‘self’ and ‘great self’, 
respectively—are certainly provocative in a Buddhist context, where it is of 
course well known that the existence of a self (Skt. atman) is denied. One of 


28 TBG182.4-6. 
29 0Р6 312.3. 
30 JDG 293.4: та! ’byor bzhi po ni rtsol sgrubs dang ma bral zhing gzung dzin gyi mtha’ yod 


la/ 1.41. 
31 DZG 395.1-2. 
32 076 391.5. 


33 DPG 319.2-3. 
34 ТВС 203.3-4. 
35 СЁ Arguillére 2007: 382. 
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the Buddha's most forceful arguments against the notion of a self is the fact 
that anything that is impermanent, unsatisfactory and beyond one's control is, 
quite simply, unfit to be regarded as one's self. Since no such permanent, sat- 
isfactory and controlled element is to be found, there is nothing that can be 
identified as one's self. Moreover, the denial of the self does not merely consist 
in refuting its existence on an intellectual level but most importantly revolves 
around counteracting the affective attachment that such a notion entails.?6 In 
the Mahayana, selflessness does not only apply to the individual (Skt. pudgala- 
nairatmya) but also to phenomena in their entirety (Skt. dharmanairatmya). 
While in this context the provocative nature of terms such as 'integral iden- 
tity’ and ‘integral being’ is undeniable, it must also be recognized that they are 
interpreted in a manner which precludes reification into a ве! 27 Why, then, are 
such 'self-like' terms being introduced at all? The answer would seem to lie in 
the assumption that they convey something of the unmistakability involved in 
recognizing intrinsic awareness as one's own true face. In Dzogchen thought 
intrinsic awareness is the mind's true nature and hence can be understood as 
one's integral identity; yet it is not a self if such a self be interpreted as a perman- 
ent essence, for such an interpretation would contradict the Buddhist doctrine 
of selflessness. 

In connection with the topic of effortlessness, integral identity is supposed 
to indicate that the perfection of the enlightened qualities is not to be sought 
outside. The Piercing Awl Commentary explains that because one is already the 
integral identity of awakened body, speech and mind, the qualities of these 
three dimensions of enlightenment are accomplished without one having to 
undergo effortful forms of meditative praxis that hinge upon the dichotomy of 
action and agent.?? This theme of all-encompassing perfection is also picked 
up on in the Inlaid Jewel of Bliss Commentary, where integral being refers to 
the fact that all excellence and glory is found within—so much so that one is 
free from the very concept of otherness.?? The soteriological implication seems 
to be that once perfection has been realized within, it is in fact found to be 
all-pervading, thereby transcending the very notions of bondage and libera- 
tion,^? notions which only make sense if perfection is considered to be at a 
remove. Such an interpretation is supported if we turn to the Victorious Peak 
Commentary, which connects integral being with great bliss, while specifying 


36 Collins 1982: 97-98, 119-120. 

37 Fora fuller discussion, see Esler 2012: 91—94. 
38 | DzG388.5-6. 

39 DPG 308.3, 3244. 

40 076 3833-4. 
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that it is free from desire.*! Great bliss and desire are related in the same way 
that intrinsic awareness is related to the mind, the latter being a coagulated 
disfigurement of the former:*? great bliss preserves the intensity of desire, yet 
it is not predicated on the restlessness of seeking its fulfilment in something 
outside itself, however elevated.^43 

41 TBG 189.3-4. 


42 Guenther1996:18. 
43 For more on bliss in the context of early Dzogchen, see Esler 2012: 96—97. 
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Effortlessness ав a Trope of Demarcation 


This chapter focuses on the ways in which the notion of effortlessness is mobil- 
ized in our commentaries to establish the superiority of Dzogchen over and 
above the other vehicles, particularly Mahayoga. This is an important topic 
since Nubchen Sangye Yeshe seems to have played a key role in demarcat- 
ing Dzogchen as a vehicle distinct from Mahayoga.! We will begin our discus- 
sion by looking not at an abstract idea but by turning instead to the figure of 
the primeval Buddha Samantabhadra, who may be considered to be a sym- 
bolic personification of the Dzogchen approach as a whole.” Already in the 
Mahayoga context of the *Guhyagarbha-tantra, Samantabhadra and his con- 
sort Samantabhadni are linked to the primordial goodness of the mind and 
of phenomena, respectively? an association which we find repeated in many 
evocations (Skt. sadhana) that draw on the same tantric lore.^ Interestingly, 
one of the two Dunhuang manuscripts dealing with Dzogchen, the Cuckoo 
of Awareness, features a self-conscious discussion regarding the superiority of 
Samantabhadra and the justification for his occupying the central place in the 
configuration (Skt. mandala), a position usually reserved for Vajrasattva. The 
reason given is that Vajrasattva is the central deity in contexts emphasizing 
effort and striving, whereas Samantabhadra occupies the prominent position 
when transcending such goal-oriented endeavour This explicit discussion, 
which occurs at the very beginning of the commentary to the root text, seems to 
bear witness to an underlying negotiation taking place between different mod- 
alities of tantric doctrine and practice, some of them characterized as involving 
effort, the others as being effortless in their orientation. 

The Victorious Peak Commentary might be said to occupy a middle ground, 
for it frequently mentions Samantabhadra in conjunction with Vajrasattva in 
a manner that suggests that the latter is to be considered as the radiance of 
the former. On the other hand, the Commentary on the Holy Revered One 


1 Germano 1994: 219; van Schaik 2004: 195-196. 

2 Kapstein 2000: 163. Samantabhadra's symbolism is also discussed in Guenther 1989: 197-198; 
Achard 1999: 175, n. 70; Arguillére 2007: 570; Hatchell 2014: 57—59. 

з Guhyagarbhatantra, ch. 2, prologue, edited and translated in Dorje 1987:185-186, 437—438. 

4 An example of one such evocation from Dunhuang is found in 101 Tib J 437, fol. 1v-21 trans- 
lated and edited in Dalton 2011: 303, 309. 

5 IOL Tib J 647, fol. 11.4—6, translated and edited іп Karmay 2007: 52, 56. 

6 TBG182.3-4, 185.1, 198.1, 200.5-6. 
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is more uncompromising in its assertion of Samantabhadra’s superiority, a 
theme central to its ethos since Samantabhadra is the referent of the title of 
its root text. The commentary therefore goes to quite some lengths to explain 
why Samantabhadra may be considered to surpass other Buddhas, such as 
Vairocana and Vajrasattva. The reason for his superiority is that he is identified 
with the universal ground (kun gzhi)—a Dzogchen term for the enlightened 
mind, which already in Nubchen's Mun pa'i go cha [Armour Against Dark- 
ness] is clearly differentiated from the universal ground consciousness (Skt. 
alayavijfiana) of the Vijfianavada, of which it is considered to be the dia- 
phanous essence.” Samantabhadra's identification with the universal ground 
entails that he can be said to virtually encompass all the other Buddhas,® 
with everything being considered his ornamentation.? The commentary then 
launches into a discussion concerning various doxographical categories, where 
the state of Samantabhadra is placed above lower stages of realization, includ- 
ing those of the auditors (Skt. sravaka), of the independent buddhas (Skt. 
pratyekabuddha), of the Mahayana, and of the Mantrayana.!° The reason for 
Dzogchen's superiority to these vehicles is elsewhere said to lie in the fact that 
the wisdom it teaches is beyond cause and effect.! Nonetheless, its superiority 
can have an inclusive (and inclusivist) aspect since in the Victorious Peak Com- 
mentary Dzogchen is tellingly compared to the ocean, which encompasses the 
various lesser rivers that flow into it,!? the point being that the lower vehicles 
ultimately lead to, and are even pervaded by, the Dzogchen approach. 
Perhaps somewhat controversially, Nubchen explains in the Commentary 
on the Holy Revered One that Samantabhadra is a refuge for those yogins who 
have broken their pledges, for remaining in the state of great peace without 
deteriorating from the bliss of Samantabhadra is presented as a self-sufficient 
means to atone for any broken pledge.!? Here we see that Samantabhadra sym- 
bolizes a state of realization that is supposed to effortlessly include the kernel 
of the tantric pledges, yet without getting bogged down in their details. This is 
clearly connected to the notion that in Dzogchen there is only one all-suffusing 
pledge (snum pa'i dam tshig), which encompasses all the twenty-eight pledges 


7 Higgins 2013:141, 193-195; quoting gNubs chen Sangs rgyas ye shes, Mun раї до cha, in мкр, 
vol. 51/zhi: 58.3-59.5. For a detailed discussion of this topic, see Germano and Waldron 
2006. 
JDG 292.5. 
JDG 293.1. 

10  JDG294.1—5. 

11 ТВС 2071-2. 

12 ТВС 188.4—5. 

13 JDG 296.3—4. 
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of Mahayoga."* This pledge, of course, consists in remaining in the enlightened 
mind of intrinsic awareness, which the Victorious Peak Commentary equates 
with the essence of all the Buddhas.'5 

This brings us to a central trope of demarcation found in Nubchen's com- 
mentaries: that of reinterpreting basic tantric categories from a Dzogchen per- 
spective, while emphasizing a simpler, formless and effortless mode of prac- 
tice. Typically, this effortless mode of interpretation does not overtly contra- 
dict the validity of the tantric terms but tends instead to transpose them on a 
higher and inward level. For example, in the Piercing Awl Commentary, Dzog- 
chen meditation is declared to transcend the use of emblematic gestures (Skt. 
mudra), mental objects of thematic focus (gza' ba'i yul) and incantatory repe- 
tition (Skt. japa) of spells (Skt. mantra),!6 all three categories being typical of 
Mahayoga praxis.” Simultaneously, in an obvious play on the tantric pledge 
never to interrupt the practice of the emblematic gesture and spell,!8 Nubchen 
assures his readers that there is no impairment, since “the unwavering emblem- 
atic gesture and the spell of the inexpressible incantatory repetition are them- 
selves free from appearance and expression.” The point being made is that, 
although Dzogchen meditation is ostensibly free from the emblematic ges- 
tures and the spells of regular tantric evocation, it is claimed to be superior to 
the latter because it realizes the ultimate significance of these ritual elements 
on a higher level which transcends their external performance. In a similar 
vein, the Commentary on the Holy Revered One expressly maintains that despite 
transcending the effortful practices of the spell, emblematic gesture and visu- 
alization that are integral parts of tantric evocation, the non-referential vehicle 
of Dzogchen?? is an evocation insofar as the meditator constantly remains in 


14 JDG 299.4—5: [...] dam tshig nyi shu rtsa brgyad la sogs ра bsrung бат phyogs yod pa la 
snum pai dam tshig ces byao/. On these twenty-eight pledges, see van Schaik 2010: 71-72. 
For their reception in the Chinese language material from Dunhuang, see Sørensen 2019: 
24-25. On the Atiyoga understanding of ‘pledge’ as beyond transgression, see Dorje 2012: 
86. On the multivalence of the term samaya in the Yoga and Mahayoga materials, where, 
as well as meaning an oath to be observed, it already carries the sense of a Buddha’s non- 
dual wisdom, see Dalton 2022: 272—273, 282, 285-286. 

15 TBG 213.6-2144. 

16 Оп һе choice of this translation for mantra, see Snellgrove 2004: 143. 

17 076 386.6-3874. 

18 уап Schaik 2010: 67, 78. 

19 076 388.6-389.1: sngags dang phyag rgya bral yang nyams ра med/ mi g.yo phyag rgya 
bzlas brjod med pa'i sngags/ de nyid bdag la snang brjod bral nyams med/. 

20 It may be recalled that in the Lamp for the Eye of Contemplation the vehicle of Dzogchen 
is characterized as being without the support of referential imaging and that this feature 
serves to distinguish it from the tantric approach of Mahayoga; see SM 28, 222, translated 
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the quintessential meaning and thereby abides in the flow of the practice.?! 
The implication here is that, despite the absence of those external factors that 
define what an evocation is in the tantric context, Dzogchen meditation is in no 
way lacking, since it fulfils the essential requirement of maintaining the con- 
tinuity of a practice of non-practice.?? What transpires from such statements 
is that the rhetorical denial of ritual is itself part of a process of negotiation in 
which Dzogchen is defined not merely by its exclusion of ritual elements but 
also by its transposition of these elements on to a higher (or inward) plane. 
Yet the very fact that the ritual components of tantric praxis are repeatedly 
mentioned only to be denied or sublimated goes to show that they continue 
to haunt Dzogchen by their absence, so to speak.?3 

A similar procedure of transposition is applied specifically to the term ‘seal’ 
(Skt. mudra), which as we have seen above can also mean ‘emblem’ or 'emblem- 
atic gesture. Nubchen writes that remaining in the state wherein phenom- 
ena are just as they are, is to be identified with the seal of the doctrine (Skt. 
dharmamudra). Playing on the multiple meanings of the word mudra, 
Nubchen states that all seals abide within the seal of the doctrine and discour- 
ages his readers from practising the tantric visualization of a deity's emblems 
(thai phyag rgya) since all the purposes which might be achieved by relying on 
these more relative and external interpretations of the term are complete in 
the great seal (phyag rgya chen po; Skt. mahamudra)?^—to be understood, it 
would seem, as the nature of the mind itself. This interpretation of the term 
mahamudra to mean the nature of the mind may seem straightforward in 
the context of the later (post-11th century) understandings of mahamudra as 
formless meditation practice,?° yet it may in fact have been quite a bold her- 
meneutical move in Nubchen's time. If we turn for instance to the Dunhuang 
manuscript IOL Tib J 754, mahamudra is used to mean meditation on oneself 


in Esler 2018: 48, 203. While references to the ѕм in this book are to my 2018 PhD thesis, 
my full translation of the text will be published in Esler 2023, in press. 

21  JDG297.2-4: /klung du gnas pas bsgrub thabs so zhes Буа ba/ |...] sngags dang phyag rgya 
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par ’byung ба don gyi snying po la rtag du (sic! = tu) gnas pa пуа bsgrubs pa'i thabs so/. 

22 This paradox is alluded to in Turpeinen 2018: 146. 

23 Germano 1994: 209. 

24 JDG298.1-3: /don kun phyag rgya rdzogs pa уіп zhes bya ba/ chos ji bzhin pa'i ngang la mi 
gnyis pa'i tshul ду gnas pa ni chos phyag rgya yin la/ di'i nang du phyag rgya ril gnas раї 
phyir/ thams cad phyag rgya chen ро ma lus pa yin pas rdzogs pa zhes kyang bya'i/ Лал 
phyag rgya gsal ba tsam la ni mi bya'o/. 

25 Sobisch 2020:174. 
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as the deity?6 and is also divided into four categories—called ‘awakened body’ 
(sku), ‘doctrine’ (chos), ‘pledge’ (dam tshig) and ‘activity’ (las)—which corres- 
pond to body, speech, mind and activity?" It is clear that these four were known 
to Nubchen since he briefly alludes to them, somewhat disparagingly, in his 
Victorious Peak Соттепіату.28 This classification presents a minor variation 
on the Sarvatathagata-tattva-samgraha’s [Compendium of the Suchness of All 
the Thus-gone Ones] classic association of mahamudra with awakened body, of 
dharmamudra with awakened speech, of samayamudra with awakened mind, 
and of karmamudrà with awakened activities,?? since in тот, Tib J 754 we have 
the same overall rubrics, with the difference that the term тайатиага comes 
to refer to the four seals as a whole. This shift is also noticeable in other Dun- 
huang manuscripts, such as РТ 42.50 In a similar fashion, the root text of the 
Victorious Peak Commentary attributes to mahamudra a more inclusive sense 
since it signifies the inseparability of awakened body, speech and mind?!—it 
may be observed that no mention is there made of the activities which would 
correspond to karmamudra. In the Thabs kyi zhags pa [Noble Noose of Meth- 
ods] commentary, the term mahamudra is used to indicate the culminating 
moment of meditative absorption, which occurs after the generation of the 
seminal enlightened mind (Skt. bodhicitta) in the context of sexual yoga?? and 
following the meditation on the configuration of deities.?? Since the process 
of meditating on the deities is described in that text in fairly effortless terms— 
the Buddhas are already present without it being necessary to invite them from 
elsewhere, all speech is the spell, and all of the body’s movements are the deity’s 
emblems—the culminating absorption of mahamudra might here be said to 
provide a link to the more formless type of meditation Nubchen seems to be 
hinting at. Nevertheless, it must still be emphasized that in the Noble Noose of 
Methods the term is framed by the ritual context of visualization of and identi- 
fication with the tantric deities. 

It will therefore be seen that in the Commentary on the Holy Revered One, 
Nubchen is reinterpreting several of the key terms relating to mudra in a 


26 Cantwell and Mayer 2008: 36, 142. 

27 Cantwell and Mayer 2008: 140-141, 145-146. 

28 ТВС 206.3. 

29 | Dalton 2020: 124-125. 

зо Dalton 2020: 133. 

31  Forthelineintheroottext, see Liljenberg 2012b: 238. The line is quoted twice in TBG 190.1, 
199.1. 

32 Оп this usage of the notion of enlightened mind, see Samuel 2000: 350. 

33 Cantwell and Mayer 2012: 71, 257. 
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new light: dharmamudra, associated in early sources with awakened speech, 
here refers to remaining non-dually in the state of phenomena's being as it 
is, whereas mahamudra, associated with meditation on the form of the deity, 
takes on a more expansive sense of all-inclusive completeness. Indeed, it is 
somewhat difficult to tell the difference between both terms since Nubchen's 
presentation of dharmamudra also has an inclusive sense, in that "all the 
seals abide within it,” a sense which paves the way for his characterization of 
mahamudra as being all-encompassing. What I would like to highlight is that 
Nubchen's interpretation does not necessarily overtly contradict the ritualist- 
ically informed understandings of these terms current in his time but emphas- 
izes, in a typically Dzogchen fashion, their inward sense relating to effortless 
practice. As we have just seen in the relevant passage from the Noble Noose 
of Methods commentary, this inner and effortless sense is not absent from 
Mahayoga, but it is more clearly emphasized in the Dzogchen context. 

The Inlaid Jewel of Bliss Commentary likewise engages in a Dzogchen rein- 
terpretation of fundamental tantric categories, notably the correlation of the 
female and male sexual organs with the principles of acumen (Skt. prajfía)?* 
and means (Skt. upaya), respectively. The womb is thus associated with the 
spontaneously present open dimension of infinite space, whereas the phal- 
lus is connected to the functionality of appearances.?5 The hermeneutical shift 
is quite subtle since it does not contradict the usual tantric connotations but 
brings them into the focus of a meditative culture of effortlessness and nat- 
uralness by alluding to particular states (openness and multifarious appear- 
ance) accessed through Dzogchen contemplation. This process of hermeneut- 
ical probing is also applied to the specific symbols used to instantiate the mas- 
culine and feminine principles, namely the vajra and the lotus, respectively. 
The former is specifically explained, on a secret level, as non-dual and hence as 
beyond the distinctions of male and female. Likewise, the lotus is understood 
to refer to meditation without the subject-object dichotomy implied in more 
wilful forms of practice, a meditation which reconciles the two poles of acu- 
men and means.?6 In these ways, tantric symbols are appropriated and then 
subtly subverted to highlight the superiority of the Dzogchen approach which, 


34 Following Guenther 1989: 34, I consider this translation for рга/йа to be preferable to the 
widely used rendering as ‘wisdom’, a term which I reserve for /йапа. Cf. also Guenther 
1984: 5. 

35  DPGgl041-2. 

36 DPG 310.2—4: /gnyis su med раї rdo rje (а/ /zhes pa/ de [tar chas bsnyad pa la ngo bos yab 
yum ’byed ра! rtsol ba med de gsang bai rdo rje'o/ /dzin chags med pai pad ma'o/ /zhes pa/ 
phrin las сі mdzad ра ched du byed раї gzung Чгїт їзат ду kyang ma bsgom раї phyir 
thabs dang shes rab lhun дуб rdzogs pao/. 
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through its effortlessness, is held to transcend the dichotomizing framework of 

tantric practice. 

Given the extensive use of symbols in tantric praxis on the one hand, and the 
importance in Dzogchen meditation of encountering, recognizing and remain- 
ing in mind-as-such on the other, Nubchen raises the interesting question as 
to whether and to what extent this deeper dimension of the mind is com- 
patible with being symbolized at all. He does this in his Inlaid Jewel of Bliss 
Commentary in a lengthy discussion concerning the syllable ном and its capa- 
city to adequately symbolize mind-as-such. The passage shifts across various 
positions on this delicate subject, starting with “НОМ searching for НОМ yet 
HUM not being found,”3” which is not taken to be indicative of a problem 
with the syllable itself. Rather, more fundamentally, the concern here is to pin- 
point what the nature of mind is in the first place, through an invitation to 
scrutinize whether or not the mind and the syllable are one and the same,?® 
hinting at their apparent identification ("HUM is the awakened mind's intrinsic 
insignia").3? This latter identification is not straightforward, however, and is 
qualified by two considerations that are supposed to set it apart from norm- 
ative tantric understandings: it is unique rather than manifold (as in the case 
of the five wisdoms, for example), and it is the self-arising of intrinsic aware- 
пеѕѕ.40 Whether or not the latter can function as a convincing argument is open 
to question, given the pervasiveness of 'self-originated' symbols in tantric doc- 
trines in general,*! yet it is used by Nubchen to demarcate Dzogchen symbols 
as apparently less contrived (or more natural) than their tantric counterparts. 
Despite what might appear as a slight ambivalence on this topic, Nubchen con- 
cludes that ultimately “the quintessence, the enlightened mind, does not abide 
in syllables? and that awakened body, speech and mind cannot be accom- 
plished by means of such syllables, since it is the wisdom of awareness wherein 
they are spontaneously present.^? 

37  DPG313.: HUM gis HUM tshol HUM mi rnyed/. 

38 ррс 314.3. 

39 DPG314.5-6: HUM ni thugs kyi rang rtags yin/. 

40 DPG 314.6. 

41 See, for example, the Guhyagarbhatantra, ch. 13, у. 14, edited and translated in Dorje 1987: 
233, 985. See also the discussion regarding the Noble Noose of Methods in Cantwell and 
Mayer 2012: 63; and the lengthy hermeneutical explication of the term rang byung (‘self- 
originated’) in Guenther 1996: 175-176, n. 119. 

42 0р6 315.5-6: /snying po byang chub sems de ni/ /yi ge la yang ті gnas shing/ [...]. 

43 DPG 315.6—316.1: rig pa'i ye shes "bru gsum re res mtshon раї tha snyad med par gsum Лип 
gyis grub ра! ngo bo'o/. 


СНАРТЕКЗ 


Looking Back: A Precedent in Nyak Jüanakumara 


We have seen that Nubchen mobilizes the notion of effortlessness in order to 
distinguish Dzogchen from Mahayoga. As suggested by both Karen Liljenberg 
and David Higgins,! this concern with clarifying doctrinal issues and with estab- 
lishing doxographical boundaries for Dzogchen is not limited to Nubchen but 
is also witnessed in a work attributed to one of Nubchen’s own masters, Nyak 
Јћапакитага, whom Nubchen is believed to have sought out after being dis- 
satisfied with the teachings of Jianakumara's student, the Sogdian Palgyi Yeshe 
(dPal gyi уе shes).? The work in question, the sPyi gsang sngags lung gi grel pa 
[General Commentary on an Authoritative Scripture of Secret Mantra; hence- 
forth PsG], is a commentary on one of the eighteen texts of the mind section, 
the sPyi chings | The Universal Bind]. Both the root text, which Liljenberg has 
succeeded in restoring from the lemmata found in Jfianakumara's work? and 
its commentary warn against the negative consequences of mixing up the dif- 
ferent registers of teachings, particularly those pertaining to Madhyamaka and 
Chan on the one hand and Tantra on the other.* A further interesting feature 
of this commentary is that it repeatedly makes reference to Dzogchen as a dis- 
crete category, indeed classifying the text it is commenting on as a Dzogchen 
scripture.5 Moreover, Nyak Јћапакитага describes the rubric of Dzogchen as 
spontaneously present and as all-encompassing, explaining that it signifies all 
dualistic entities to be of the essence of the single taste of mind-as-such.6 He 
further points out that Dzogchen, being the vehicle of the fruition, is beyond 
causes and conditions; requiring no effort because awakened body, speech and 
mind are spontaneously present. While such a description is very much in 
line with later self-understandings of the Dzogchen tradition, it must also be 
emphasized that Nyak Jüianakumara's explanations are couched in discussions 
concerning the ultimate nature of the deity that is visualized and identified 


See Liljenberg 2012b: 36 and Higgins 2013: 38. 
Esler 2014: n. 
Liljenberg 2012a: 147, 152; 149, 153. 
PSG 442.2—443.5 (for Madhyamaka) and 471.6-472.2 (for Chan); the latter passage is translated 
in Liljenberg 2012b: 36. 
PSG 481.1. 
PSG 451.4—5. 
PSG 464.3-4. 
PSG 452.2-3. 
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with in the course of tantric praxis (the so-called generation phase). The fol- 
lowing passage is fairly typical in this regard:? 


Since the cause, the enlightened mind without characteristics, is essen- 
tially the source of all deities, when mind-as-such appears as a deity, 
it does not become an object. Even though previously unseen, through 
much familiarization, it intrinsically appears. Clarity, as the non-duality 
of appearance and emptiness, is the supreme fruition and is without con- 
tradiction. 


Several things may be remarked upon: the enlightened mind, or mind-as-such, 
is directly identified with the deity, so much so that the clarity achieved in visu- 
alizing!? the deity becomes synonymous with realizing the inseparability of 
emptiness and appearance, the latter being two complementary qualities of 
the nature of mind that signify its unobstructed potential and its absence of 
thing-ness.!! This is indeed a theme that is regularly picked up on in Nyingma 
discussions regarding deity yoga over the centuries, particularly insofar as 
they emphasize that visualizing the deity is not about artificially constructing 

a fanciful imaginary world of one’s wishful thinking but is supposed, on the 

contrary, to correspond to the way things truly are.!? It also goes to show that 

Dzogchen discourse, despite being functionally independent, is also deeply 

embedded in the framework of tantric practice and exegesis, especially in 

early expositions such as those of Nyak Jüanakumara. 

9 PSG 4654-2: rgyu byang chub kyi sems mtshan пуа med ра пуа lha thams cad kyi 'byung 
gnas dang ngo bor gyur pas sems nyid lhar snang bas уш ma gyur pa dang/ sngon ma 
mthong yang mang du goms par rang snang ba la snang stong gnyis su med par gsal ba ni/ 
"bras bu'i mchog ste/ gal ba med ао/. 

10 Indeed, the term gsal (clarity) is sometimes used in Tibetan tantric texts as a shorthand 
for gsal debs (visualization), the important thing being the clarity of the visualization. Cf. 
Germano 2007: 63. 

11 Guenther 1984: 232, n. 12; Achard 1999: 199, n. 178. 

12 Fortwo recent examples, see Dudjom 1991: vol. 1, 249-250; and Dudjom 2015: 32. 

13 Köppl 2008: 87, 98 (English translation), 116 (Tibetan text), 100-102 (English translation), 
119-121 (Tibetan text). 

14 van Schaik 2008: 20-21. 
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An Internal Contradiction? 


The Dzogchen commentaries by Nubchen Sangye Yeshe differ from Nyak 
Jfianakumara’s work precisely because of the clearer distinction they seek to 
establish between Dzogchen and Mahayoga. Yet it must also be observed that 
Nubchen’s apparent rejection of tantric procedures in the context of his Dzog- 
chen commentaries may be surprising in view of the fact that he himself is 
closely associated with the transmission of Mahayoga teachings. His connec- 
tion to Mahayoga is evident from the rDzong phrang srog gsum |The Fortress, 
Chasm and Life-Force],! a collection apparently redacted by Nubchen and his 
student Nub Yónten Gyatso, which integrates pith instructions relating to the 
three inner yogas. Additionally, the connection is evident from the fact that 
there are many Mahayoga texts, particularly regarding the deity Yamantaka, 
whose translation and transmission are attributed to Nubchen and for which a 
detailed inventory has yet to be published. It is also reflected in the long chapter 
devoted to Mahayoga found in the Lamp for the Eye of Contemplation. While the 
Mahayoga approach is placed below Dzogchen in this doxography, Nubchen's 
in-depth treatment of Mahayoga betrays a level of personal familiarity which 
is not found in the Chan chapter? for instance, the latter consisting mainly of 
citations drawn from Chan anthologies. 

How, then, are we to resolve the apparent contradiction of Nubchen being a 
pivotal figure in several Mahayoga transmissions on the one hand, and yet of his 
downgrading Mahayoga in the face of Dzogchen on the other? I would suggest 
that the key to making sense of this lies in recognizing these works' different 
functions, which may reflect their author's different aims in each case. With 
the Fortress, Chasm and Life-Force, Nubchen is acting as a redactor and trans- 
mitter of the entirety of instructions he received (perhaps even in the state in 
which he received them, with all three inner yogas intertwined, etc., although 
to date we cannot ascertain this), so as to pass them on to posterity. These tan- 
tric instructions were, after all, a valuable component of his own practice, and 
one which it was his duty, as a master, to preserve, consolidate and transmit. His 
function in this regard is somewhat akin to Longchenpa’s (Klong chen pa, 1308- 


1 gNubs chen Sangs rgyas ye shes, rDzong ‘phrang srog gsum gyi chings Ку! man ngag, in мк], 
vol. 29/ha: 15-425. An initial foray into this vast collection has been made in Cantwell 2022, 
in press. 

2 Esler 2018: 22. 
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1364) role as redactor of the sNying thig уа байг | Four Volumes on the Seminal 
Heart], a collection in which he brought together, in his thirties, the teachings 
he had fairly recently received from his own master Kumaraja.3 On the other 
hand, in the Dzogchen commentaries studied here, and even more so in his 
Lamp for the Eye of Contemplation, Nubchen is concerned with demarcating 
Dzogchen as a distinct vehicle, separate from Mahayoga. Whereas in the former 
case he is transmitting a corpus of inherited doctrines, in the latter case he is 
organizing the tantric teachings in an ideal doxographical scheme, with Dzog- 
chen positioned as the highest vehicle. We might even speculate that these 
various texts were written at different points in the course of Nubchen’s life, 
thus reflecting his different concerns over time. Given the tradition that he 
wrote his Lamp for the Eye of Contemplation in his old age,* this work prob- 
ably represents his most mature thinking on the subject, with the Dzogchen 
commentaries being comparable to run-ups thereto, and the Fortress, Chasm 
and Life-Force being perhaps an earlier work designed to gather together all 
the diverse tantric teachings he had been entrusted with. Of course, given the 
problems in establishing Nubchen's dates with any degree of certainty? any 
such attempt at constructing a relative chronology for his works must remain 
a mere tentative hypothesis. Yet I believe such a hypothesis is worth entertain- 
ing since it helps to make sense of any apparent contradictions we find in his 
different works. 

3 Arguillére 2007: 145. 

4 Esler 2014: 15. 

5 Seeabove, Introduction. 


СНАРТЕК 5 


Coalescence of the Transcendence-Immanence 
Relational Polarity 


As we have seen, effortlessness is a fundamental principle that transpires in 
several of the key terms of Dzogchen exegesis, and it is also used by Nubchen 
Sangye Yeshe as a trope of demarcation to distinguish Dzogchen from 
Mahayoga. Yet it is also an inherently paradoxical notion: for if Nubchen is keen 
to present Dzogchen not just as a resultant state but as a self-sufficient vehicle, 
with effortlessness as its defining feature, how then is one to learn to practise 
effortlessness? Or, seen from the perspective of the inherent perfection of the 
goal, why do we find ourselves in darkness when awakening is already present?! 
As a genuine paradox, it can neither be dismissed as illogical nor as being just 
about rhetorical effect? and may even defy any simple attempt at clear-cut res- 
olution.? In many ways, the paradox of effortlessness in Dzogchen is akin to 


the paradox of wuwei ($& 73) in Chinese thought, which has been studied by 


Edward Slingerland in some depth. It entails a tension between an ideal state 
of ease, spontaneity and effortlessness and a regime of training, which involves 
at least some degree of effort or discipline in order to reach that state.* 

To approach the paradox of effortlessness in the context of early Dzogchen, 
Iwill make use of the transcendence-immanence relational polarity. This para- 
digm refers to a distinction, that between transcendence and immanence,* 
which is fundamental to the generation of religious meaning.9 Both terms of 
this polarity must be understood not substantially but relationally." Religion's 
wider function can be seen as an attempt to use immanent means to create a 


1 This paradox is explicitly stated in the opening lines of the Inlaid Jewel of Bliss Commentary 
(DPG 3044-2). 

Sells 1994: 21. 

Slingerland 2003: 19, 268. 

Slingerland 2003: 38. 

Kim 1987; Stünkel 2017. A far more extensive discussion of this analytical tool is found in 
Stünkel forthcoming. Stünkel proposes to view transcendence not as a binary term opposed 
to immanence but instead as a transcending process involving several gradations, which he 
identifies as basic, formal and specific transcendence. A detailed attempt to apply this analyt- 
ical tool to the context of the tantric practice of evocation (Skt. sadhana) is found in Meinert 
2022: 314-320, 353-354, 364-365. 

6 Krech 2021: 42, 100. 

7 Krech 2021: 24, 89. 
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bridge towards transcendence. The relevance of such a concept in the frame- 
work of Dzogchen more generally can be seen, for example, in Rigdzin Gódem's 
(Rig 'dzin rGod ldem, 1337-1408) revelation of the Kun bzang dGongs pa zang 
thal [Transparent Intent of Samantabhadra], where the primordial Buddha 
Samantabhadra is assigned a narrative role, thereby straddling a transcendent 
dimension beyond time and space—the body of reality (Skt. dharmakaya)— 
on the one hand, and the temporal and spatial categories of mundane existence 
on the other? 

In establishing a relationship between transcendence and immanence, a 
number of strategies can be at play, ranging from separation to coalescence.!° 
For example, in mainstream Buddhism, we have the contrast between the 
plight of cyclic existence, characterized by karma, time and conditioning, and 
the ineffable peace of nirvana. These terms are mutually dependent, and the 
transcendent pole can be said to provide a form of closure to the representa- 
tion of the universe as an ocean of suffering." Buddhism as a religious system is 
replete with practices that seek either to ameliorate the conditions of existence 
or to effect an arrest of the process of conditioning itself. For example, amelior- 
ation can be achieved by accumulating merit (Skt. рипуа) and by calling on the 
compassionate intervention of high-ranking bodhisattvas and Buddhas. On an 
individual level, an arrest of the process of conditioning entails a concomitant 
annulment of time, the latter being conceived of as an illusion that is gen- 
erated by compounded phenomena.” While it might be tempting to classify 
these practices as popular versus elite, there is a great deal of overlap on the 
ground since elite religious specialists may also engage in rituals of protection 
or healing, etc.,? and since virtuous forms of behaviour and devotional activ- 
ities are usually considered conducive to enlightenment. What I would like to 
underline in this context is that one can see these different practices as dis- 
tinct ways of creating a bridge towards transcendence: in the former case, by 
petitioning the symbols of transcendence (the bodhisattvas, Buddhas, etc.) to 
intervene in the course of conditioned events; in the latter case, by transcend- 
ing the processes that lead to conditioning in the first place. Moreover, certain 
trends of Buddhism tend to efface the demarcation between transcendence 
andimmanence, for example by positing the radical identity of cyclic existence 


Krech 2021: 20, 29. 
Turpeinen 2018: 144, 156—157. 
10  Komjathy 20152: 39. 
11 Collins 2006: 124. 
12 Collins 2006: 143-144, 168, 250; see also Silburn 1989: 190-191, 278, 285. 
13 Samuel 1993: 31; Samuel 2009: 233. 
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and угое-{тапзсепдепсе!® (Skt. nirvana), as in the Prajfiaparamita literature.l5 
We can observe the same tendency to be at work in the case of Chan Buddhism, 
which has been described as a form of ‘radical immanentism; seeking to do 
away with the traditional structures of mediation and insisting on the imme- 
diacy of the transcendent realization of enlightenment.!6 Seen in the light of 
our analysis of the relational axis formed by the transcendent and imman- 
ent poles, such a solution can be viewed as a way of bringing transcendence 
into the realm of the immanent strictures of human contingency. In fact, we 
witness a similar solution in our Dzogchen commentaries," which frequently 
emphasize the coalescence of both poles, albeit perhaps with a tendency to use 
more cataphatic forms of language.!? They do this in one of two ways: on the 
one hand, the transcendent pole in some sense comes to englobe the contin- 
gency of immanence or even to cancel it out by its very expansiveness. Thus, 
we have statements to the effect that in the enlightened mind the third order 
chiliocosm? (i.e. the entire cosmos of contingent existence) is a mere sesame 
seed,?° or that when the spontaneously complete cause of non-abiding tran- 
scendence (Skt. apratisthita-nirvana)? ripens, the name of cyclic existence is 
по шоге.22 On the other hand, and with greater frequency, we have what seems 
to be a straightforward identification of both poles: the Piercing Awl Com- 
mentary claims that the phenomena of the afflictions and of utter refinement 
(Skt. vyavadana) are поп-Аца1,33 and the Victorious Peak Commentary simil- 
arly equates sentient beings and Buddhas, explaining that since awakening is 
already present in beings, it cannot be accomplished separately from them.?* 
Let us now look more closely at how our Dzogchen commentaries bring 
together the transcendent and immanent poles and at how this relates to the 
principle of effortlessness. Thematically, the very notion of effortlessness (rtsol 


14 This translation is based on the Tibetan rendering of nirvana as mya ngan las das ра. 

15 X Eg.Conze 1990: 186. 

16 Faure1991: 57-58, 305. 

17 The closeness of certain aspects of Chan and Dzogchen has resulted in an occasional syn- 
cretism between both traditions, as witnessed in the Dunhuang area for instance. See 
Meinert 2007: 241, 268—269, 277-281. 

18 5104501 2005: 170-171. 

19 Onthis notion, see La Vallée Poussin 1971: vol. 2, 170. 

20 DPG308.2. 

21 On this attainment, see Makransky 1998: 85-87. 

22 TBG 190.6-191.1. 

23 DZG 391.6. 

24 ТВС 202.5-6. The theme of the equality of sentient beings and Buddhas is also taken up 
in Padmasambhava's visionary training as depicted by Rigdzin Gódem in his 14th-century 
revelations. See Turpeinen 2018: 159-160. 
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med) is closely connected to that of non-searching (ma btsal).25 That is to say, 
once it has been established that the goal of enlightenment is already present as 
the deeper dimension of the practitioner’s mind, any attempt to search for per- 
fection outside makes little sense. In the words of the Victorious Peak Comment- 
ary, once mind-as-such has been encountered and perceived as the Buddha, 
there is no need to search for the Buddha elsewhere.?6 While in theory this may 
not be so different from mainstream Mahayana and tantric Buddhist notions 
regarding the Buddha-nature and its presence in the mind or body,?” Dzogchen 
tends to go the extra mile in emphasizing that the only adequate response to 
this state of affairs is a practice of effortlessness. In passing, it may be remarked 
that this presents some rather striking parallels with Abhinavagupta's (ca. 950— 
ca. 1016) notion of non-means (Skt. anupáya) in the context of Kashmiri Saiv- 
ism, where the immersion in absolute consciousness is both the means and the 
end of the practice.?® 

Our Dzogchen commentaries take pains to explain that perfection is not a 
distant goal to be achieved following an arduous regime of strenuous effort. 
Instead, it is present in the appearances of cyclic existence (Skt. samsara), 
which in Buddhism are usually conceptualized as being impure. For example, 
the Inlaid Jewel of Bliss Commentary points out that since all the appearances, 
sounds and thoughts making up the classical triad of body, speech and mind 
are self-originated wisdom, there can be no abiding in cyclic existence in the 
first place.?9 A very close formulation occurs in the Victorious Peak Comment- 
ary, where the same three aspects are said to return to awakening, without 
bypassing it, so that the three realms dwell on the stage of awakening.?? Simil- 
arly, we are told in the Inlaid Jewel of Bliss Commentary that the mental con- 
tinua of those in the six realms are primordially free from limitations?! and 
that the six realms and six afflictions can be identified with self-originated 
wisdom.?? In such statements, the Buddhist cosmos, which though ordered is 
usually considered to be inherently impure, is squarely identified with a pure 


25  Achard 1999: 63, n. 6. 

26 TBG 218.2-5. 

27  Onthevalue placed on the body asa locus of enlightenment in tantric practice, see Samuel 
2009: 271-276. For the Dzogchen developments, see Germano 2007: 63—79; and Hatchell 
2014: 103-105, 118—119. 

28 Flood 2015:155. 

29 DPG306.1. 

30  TBG19o.2-3: de phyir snang grags dran stong үй/ gsum du sangs rgyas pas log par mi da’ 
ni khams gsum пуй sangs rgyas kyi sar bzhugs pas |...]. 
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field.33 While normally a pure field is created for the sake of beings by a Buddha 
through the power of the compassionate aspirations they have made while 
on the path,?^ the implication here is that the pure field manifests spontan- 
eously through the non-duality of means (Skt. upaya) and acumen (Skt. prajna) 
in accordance with the needs of beings.?5 Quite clearly, it is not that the cos- 
mos is transformed into a pure field. Instead, suffering, which in Buddhism is 
held to pervade all forms of existence, constituting the very reason the cos- 
mos is considered to be impure, is said in the Piercing Awl Commentary to be 
blissful on the path.36 This is because once perfection has been realized, it is all- 
pervading—which in the text is expressed as being spontaneously present in 
both self and other?7— so that suffering itself is effaced by bliss. What we see in 
these statements is that the distinctions that constitute the normative Buddhist 
categories of suffering and bliss, of existence and its transcendence, are being 
intentionally blurred; or perhaps more precisely, they are being brought into 
sharp relief, only for a deeper level identity to be asserted. Such a dialectical 
logic of extremes is in fact quite typical of apophatic mysticism more generally, 
where the absolutely transcendent is identified with and can only be known as 
the absolutely immanent.?8 

I would like to close this chapter by suggesting that the paradigms of 
Mahayoga and Dzogchen can be seen to present differing ways of dealing 
with and of articulating the complementary transcendence-immanence polar- 
ity, with Dzogchen being an intensification of some of the basic positions 
expressed in the tantric ethos.?? A fundamental tenet of Mahayoga thought is 
the non-duality of the conditioned world of cyclic existence and of the uncon- 
ditioned dimension of woe-transcendence.*? This has numerous repercussions 
on the level of tantric praxis, where the ritual evocation of a deity, which 
involves the practitioner's meditative identification with that deity,*! is held 


33 DPG311.4-5. 

34 Cornu 2006: 123; Tanaka 2015: 412—413. 

35 | DPG310.5-6. 

36 ртс 382.3: spyod уш zug тди kun bral sdug bsngal lam du бае/. 

37 DZG 382.2. 

38 Sells 1994: 22, 149, 171. 

39  Asimilarsuggestion concerning a deepening interiorization in the historical development 
of tantric practice has been made by Dalton 2004: 3, 26-27; and by Germano 2007: 52, 59, 
61-62. 

40 Nubchen’s Lamp for the Eye of Contemplation discusses a view of non-duality at length 
in the Mahayoga context; see SM 204—210 (ch. 6), translated in Esler 2018: 191-196. For a 
detailed discussion of this view, see Esler 2021a: 58—67. 

41 On the centrality of this practice in the tantric context, see Samuel 1993: 15-16; Germano 
2007: 51-52. 
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not only to bring about a deconditioning of the impulses that bind one to the 
world of illusory appearances but also to correspond to a more fundamental 
order of reality, to thusness (Skt. tathata) or the way things truly are. That is 
to say, when the afflictions and their imprints are transfigured through tan- 
tric meditation, what shines through is their deeper dimensionality of wisdom. 
This mode of presenting things might thus be said to be bringing the transcend- 
ent (= wisdom) into the sphere of the relative and immanent (= the afflictions, 
cyclic existence, etc.). 

In Dzogchen, the optic is quite the same but with one significant difference: 
it is no longer necessary to resort to the symbols of primordial perfection (the 
configuration (mandala) which the practitioner visualizes and the deity iden- 
tified with in the tantric context), for perfection is seen to be spontaneously 
present as the mind itself.^? According to the Victorious Peak Commentary, 
the manifestation of all such configurations and of the Buddha’s character- 
istics and marks—the latter being the signs of having attained the Buddha’s 
form body (Skt. rupakaya)—is realized in the simplicity of the direct percep- 
tion of intrinsic awareness, which is the ground from which they arise in the 
first place.^? The symbols having yielded their inward reality, effortful cling- 
ing to their outward shell is pointless; the only obstacle to realizing the mind’s 
primordial completeness is the tendency to strive for perfection teleologic- 
ally.^^ It is interesting to observe that here again we have a parallel in Kashmiri 
Saivism, with Ksemaraja (ca. 975-са. 1025) writing in his commentary to the 
Vijnanabhairava-tantra of a stage in meditation where the external elements 
of tantric ritual are transcended in the recognition of the practitioner's essence 
as absolute consciousness, a consciousness that is beyond all visualization and 
mental supports.*5 

If Mahayoga’s non-dual stance seeks to reconcile the transcendent-imma- 
nence distinction by stating the fundamental identity of both poles, Dzogchen 
may be said to take this a step further, by holding that the very act of chan- 
nelling the transcendent into the immanent through the medium of culturally 
potent symbols vitiates the mind’s unaltered completeness. Perfection, con- 
sidered to be the natural state of the mind, is thus squarely placed in the 
immanent dimension, with effort being a symptom of malaise. The locus of 
perfection has shifted from the symbol (= the syllable, the deity, the config- 


42 Norbu and Lipman 2001: 10, 106-107. 

43 ТВС 213.3-4. 

44 | Esler 2017: 175-176, 181. On the problems involved in a static teleological conception of the 
path and its goal, see Guenther 1989: 95, 101, 245. 
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uration of divine figures) to the symbolized (= the mind). The central para- 
dox of Dzogchen thought, then, is the embeddedness of the transcendent 
(i.e. intrinsic awareness, mind-as-such) within the immanent (i.e. the ordinary 
mind), without awareness being stained by the ordinary mind, the latter being 
not only its veil but also its expression and playing field.^9 A further paradox, 
which is of no little significance, is that despite seemingly doing away with tan- 
tric symbols, the early Dzogchen tradition is deeply informed by and steeped 
in those same symbols,*’ as the frequent references to them in our texts attest. 
46  Arguillére 2016: 478. On the complex relationship of the ordinary mind and awareness in 


classical Dzogchen thought, see Higgins 2013: 21, 26, 30. 
47 Germano 1994: 225-227. 
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Effortlessness as Path 


The coalescing of transcendence and immanence we see depicted in our Dzog- 
chen commentaries has wider ramifications for the structure of the spiritual 
path, which would normally be conceived of as a roadmap leading from ‘here’ 
to ‘there’! culminating in the standstill of a pre-established goal.? Once the 
ideal of completeness and perfection is identified as the very ground (gzhi) of 
the meditator's being? or as her integral identity,^ the individual stages of the 
path collapse into each other and are swiftly traversed, without it being neces- 
sary to tread them separately, since the entire universe of appearance-existence 
(snang srid) is pervaded by the primordial continuity of the enlightened mind.5 
There seems to be here an uncanny resemblance to Ibn ‘Arabi’s (1165-1240) 
idea of a station of no station, according to which any fixation on a particular 
station is a dead end, the highest station being beyond the high-low polarity.® 
While there is thus no need to strive through a series of distinct stages, the 
notion of a path still applies, we are told, for it is a process which culminates 
in greater genuineness.’ The implication is that the path in Dzogchen is not 
about getting from ‘here’ to ‘there’ but is rather a process of unfoldment where 
an innate ground of perfection spirals open.? The limitations preventing this 
ground from unfurling are dissolved in their own innate potential for release. 
Such a spiralic notion of the path, on examination, entails combining direc- 
tional hierarchies, which are imagined in the relative terms of space and time 
andenable moral and intellectual distinctions (- the stages on the path), with a 
more fundamental sense of absolute equality and identity, which prevents the 
hierarchies from being solidified into too rigid a system.? 


1 Itis interesting to note the way in which spatial metaphors, derived from the encounter of the 
human body with its lived environment, shape our thinking and discourse regarding abstract 
notions, as here the related ideas of a spiritual path and its destination. See Slingerland 2003: 
21, 23. 

2 Guenther 1989: 82. 

3 Esler 2018: 291, 641-642. 

4 DPG 308.3. 

5 DPG 3204-2: sa ma bgrod par non pas dus shin tu myur бад/ /sa gang zhe na/ dbyings dang 
snang srid thams cad kun/ /ye nas rgyun gyi byang chub sems/. 

6 Sells 1994: 104-105. 

7 TBG187.5. 

8 Guenther 1989: 2, 85. 

9 Sells 1994: 213. 
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These ideas, which are the hallmark of а disclosive paradigm of goal-real- 
ization,? are succinctly expressed in the Inlaid Jewel of Bliss Commentary 
through the image of the sacred padlock of the awakened mind, wherein 
wisdom is full yet beyond any indication." This image hints at the paradox 
that wisdom is both already fully present and beyond the reach of verbal 
and conceptual pointers. That it is, in some sense at least, inaccessible, can 
be seen from the metaphor of the padlock (sgo lcags). However, this does 
suggest that it manifests once the padlock has been opened. As mentioned 
above, one of the peculiarities of religious and particularly of mystical com- 
munication is the tendency to play with the possibilities afforded by pres- 
ence and absence in a game where in every act of disclosure the referent 
(here, *wisdom') must in principle already be at a remove, always remain- 
ing inexpressible and non-communicable.!” The avowed point is to constantly 
lead thought onwards beyond its own complacency in referential reification, 
gently confounding it until it breaks down at the threshold of its own nothing- 
ness.!4 

The image of the padlock is also interesting in that it suggests a process 
of unlocking an inner potential. The potential that is unlocked, wisdom, is 
described in the Piercing Awl Commentary as self-originated and is compared 
to a blazing wish-granting gem, which fulfils all its possessor’s desires. Its com- 
pleteness is said to be uncompounded (‘dus ma byas; Skt. asamskrta), which is 
to say it is not made, being independent of any conditioned efforts to achieve it; 
specifically, its clarity neither wanes nor waxes, and there is nothing that needs 
to be picked out in order to improve its inherent completeness.? The con- 
sequence is that self-originated wisdom is totally autonomous, without need- 
ing to rely on any external support.!ó Hence, the Inlaid Jewel of Bliss Comment- 
ary advises that in order to gain realization one should examine the bliss which 
is primordially present within.!7 In these and many other instances, the med- 
itator is invited to turn inwards to discover a state of perfection and complete- 
ness that has always been there, yet simultaneously this sense of inwardness 


10 A Higgins 2013: 27-30; Esler 2017: 175. 
11 DPG 306.6—307.1. 

12 Krech 2021: 69, 143. 

13 Sells 1994: 7. 

14 Certeau 1982: 204-205. 

15  DZG 3832-3. 

16 | DZG 3912-3. 

17  DPG3064. 
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is set apart from any dichotomy separating the outer and inner spheres!?—in 
other words, it is an inwardness in which ‘outer’ and ‘inner’ lose their meaning 
and fuse into an all-encompassing whole. 


18 | DZG 384.3, 389.1. 
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Inwardness апа Spaciousness 


We have seen that our Dzogchen commentaries advise the meditator to turn 
inwards to discover the source of perfection within the nature of mind and that 
the inwardness which is revealed in this encounter is one that blurs the bound- 
aries marked by the ‘within’ and the ‘without’. This brings us to an important 
component of inwardness in premodern traditional cultures, which is that the 
inner world is not separated from the outer world of the subject’s situated- 
ness in society and, more widely, the cosmos of which society itself forms 
part. The inward reality encountered in meditation is not individualistic, as in 
the modern sense of self, but is embedded in a broader cosmological frame- 
work, which is, moreover, vertically oriented towards transcendence, so that 
in contemplation the metaphors of inward depth and of vertical ascent come 
together. In mainstream Buddhism, progress along the four contemplations 
(Skt. dhyana) and four meditative equilibria (Skt. samapatti) corresponds to 
an ascent along the realms of form (Skt. rūpadhātu) and formlessness (Skt. 
arupyadhatu),? until finally the grip of the cosmological realms is transcen- 
ded altogether in the tilting point of enlightenment. As we have seen above, 
Dzogchen operates using an alternative model of the path, which I have char- 
acterized as being spiralic, yet even so it remains true that the inwardness 
encountered in Dzogchen meditation is one that is not conceived of as an 
isolated reality, englobing as it does a multidimensionality that transcends the 
individual. 

This becomes especially clear when we turn to the many instances where the 
ultimate nature of mind and meditative familiarization with it are compared 
to the limitless vastness of the sky or of space?—both words being identical in 
Tibetan (nam ткћа’). A particularly striking passage is found in the Piercing 
Awl Commentary: 


Flood 2015: 31, 46, 244. 
La Vallée Poussin 1971: vol. 5, 128; Griffiths 1999: 17. 
Cf. Guenther 1996: 94, n. 50. 
This theme pervades Dzogchen texts in general but becomes especially pronounced in the 
expanse section (klong sde). See Anspal 2005: 122. In the pith instruction section and its dis- 
tinctive practice of crossover (thod rgal), the sky is the locus where the spontaneous visions 
of the seminal nuclei and Buddhas manifest from within the body’s interior. See Germano 
2007: 77-78; Achard 1999: 192-193, n. 149; Turpeinen 2019: 135. 


Bw мон 


© DYLAN ESLER, 2023 | D01:10.1163/9789004536371 009 


This is an open access chapter distributed under the terms of the CC By-NC-ND 4.0 license. 


INWARDNESS AND SPACIOUSNESS 39 


Intrinsic awareness, aware of space, is free from thoughts: 
Endowed with the force of abiding naturally, 
It is without thoughts and occurs like the sky itself. 


Space here signifies a state that is groundless and free from thoughts,® yet this 
freedom from thoughts is itself not to be fixated upon since the sky-like mind 
is free even from the absence of thoughts.’ This hints at a further movement 
in the transcending process, which does not stop at mere non-thinking. In a 
similar vein, the infinity of space is used to indicate a transcendence of the 
limitations of being and non-being, both of which are connected to effort? 
and of the conceptual elaborations of existence and non-existence.? While this 
transcendent quality of space is often described using negative terms, such as 
non-existence or absence (med ра)/0 these negations themselves are in turn 
negated in order to avoid the pitfall of conceptual reification. We thus read that 
“being non-existent, even the sky is spaceless,"! and that while reality-as-such 
(Skt. dharmata) is non-existent like the sky, it is not a sheer absence.!? Such 
statements are in fact typical of apophatic forms of religious discourse, where 
any negation calls for a further negation in a dynamic movement of unsaying 
that, in principle at least, can know no end.? 

Space is used in our Dzogchen commentaries as a vector-term that points 
to a process of transcending; what is particularly important about the meta- 
phor of space is that it conveys a situation that is limitless and open-ended, just 
like the transcending process it signifies. We are not dealing with an enclosed 
space, which by definition is limited, but with the unfathomable expanse of the 
sky, such as it presents itself on the Tibetan plateau with its vivid skyscapes. 
The centrality of space also suggests that Dzogchen meditation tends towards 
expansiveness (of the mind's focus) and openness (of the senses) rather than 
the intense isolation and control over sensory and mental stimuli fostered by 


5 DZG 397.4—5: /rang rig mkha' la rig pas bsam dang bral/ /de la rang bzhin gnas pa'i mthur 
(ап pas/ /bsam du med pas nam mkha’ de пуа 'byung/. 
DZG 397.2-4. 
DZG 3863-2: /bsam dang bral бат sems rnams de nyid ni/ тат mkha’ dra ba'i sems de nyid 
dang bral/. 
DZG 395.1-2. 
DZG 391.5. 

10  DZG 395.1: /пат mkha’ med pas nam mkha’ khyab pa med/. 

11 076 396.3: /med pas nam mkha’ la yang nam mkha' med/. 

12  DZG 396.4: /chos nyid nam mkha' ji bzhin nyid med pa/ /теа pa пуа med di [tar mkha la 
bsam med Яғаапд/. 

13 Sells 1994: 2-3, 7. 
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exclusively concentrative techniques.'^ Whereas the Dzogchen conception of 
space certainly operates within a wider Buddhist cosmological framework that 
is vertically aligned,” there is an important sense in which space/sky in Dzog- 
chen transcends the notion of verticality itself since it beckons the meditator 
to step into a space without mental props! or reference points, one in which 
the very notions of ‘above’ and ‘below’, of ‘left’ and ‘right’, have lost their hold. 
When looked at from a broader, comparative perspective, the implications 
of this might be stated as follows: vertically structured hierarchies, as exem- 
plified by an ordered cosmos and the Buddhist notion of traversing a gradual 
path with stages," are a manner of indicating a transcending process. However, 
the Dzogchen conception of the path only fits uneasily with such a structure. It 
calls fora distinct manner of understanding the transcending process itself, one 
in which such hierarchies are themselves transcended, as poignantly illustrated 
by the image of infinite space which the texts frequently invoke. Paradoxically, 
that which is truly distinct lacks all distinction and is, in this sense, equal to 
nothing.? Likewise, that which is truly transcendent must transcend the hier- 
archies by which the transcendent is conceptualized in directional terms. Of 
course, the hierarchies and structure that are negated provide the indispens- 
able background for their deconstruction to be meaningful in the first place. 

Yet the space that their suspension opens up is a crucial moment in the per- 

spectival and hermeneutical shifts that give Dzogchen its identity. 

14 Germano 1994: 228. See also the vivid account in Turpeinen 2018: 160. For similar com- 
ments in the context of classical Daoism, including correlations with neuroscientific 
research on different styles of meditative practice, see Roth 2015: 113-114. 

15 Тһіѕіѕ witnessed in the fairly frequent allusions in our commentaries to standard Buddhist 
cosmological categories. For a fuller discussion of the usage of such categories in a closely 
related context, see Esler 2016. 

16  DzG 386.4. 


17 A brilliant discussion is found in Guenther 1989: 151-176. 
18 Sells 1994: 171. 
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The Question of Method 


At this point, it is appropriate to ask by what means the practitioner is to 
access this state of completeness and spaciousness. As indicated above, the 
answer is that she should turn inwards, so as to encounter intrinsic aware- 
ness, the true nature of mind. There seems at first sight to be a slight ambiguity 
as to whether this process of turning inwards involves searching—and hence, 
effort—or not. On the one hand, the Inlaid Jewel of Bliss Commentary points 
out that when abiding in this state, all of one’s desires are already fulfilled, 
so there is no searching to speak of,! and emphatically denies that it could 
be accomplished by means of the effort of searching. Yet on the other hand, 
in an allusion to the tantric technique of identifying the enlightened mind 
with the seed-syllable ном, the root text upon which he is commenting reads: 
“searching, the meaning of HUM is sought ог”? This ambiguity is quickly cla- 
rified, however, since Nubchen comments on this passage by stating that it is 
by depending on intrinsic awareness that one can investigate intrinsic aware- 
ness in the first place.* The implication is that an activity, such as searching 
or, as here, investigating (rtsad gcod pa), which a priori would involve effort- 
ful striving due to the dualistic structure of the subject-object dichotomy that 
underlies it,5 is displaced and subverted since the aim of the search and the 
vantage point which makes the search even possible are identical. What this 
means will become clearer if we recall the fundamental distinction that oper- 
ates in Dzogchen texts between the ordinary mind (sems) and mind-as-such 
(sems nyid), a distinction which, as we have seen earlier, presupposes a struc- 
tural asymmetry between both aspects and the impossibility to arrive at the 
latter by relying on the former This, of course, is highly relevant to Nubchen's 
position since it entails that ‘investigating’ the enlightened mind is not a con- 
ceptual activity based on the ordinary mind but is tantamount to recognizing 
or finding oneself in the nature of mind itself. What is thus called for is not 
to search for the enlightened mind from the vantage point of a subject look- 
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ing at an object but rather a shift in perspective where the nature of mind is 
encountered as the very lighting-up of the mind’s own gaze.” 

“The mind searching for the mind finds the mind”*—the imperceptible shift 
marked by such a statement may perhaps not be a dramatic visionary revela- 
tion, yet it is in some ways something even deeper, a meaning event wherein 
searching fades away in the recognition that there is nothing to see.? Such a 
meaning event does not refer to a specific content that could be described or 
paraphrased (a ‘what’), nor can it really be possessed but only repeated in a 
process whereby the gaze keeps being led to shift away from the ‘what’, with- 
drawing from any and all attempts at definition.!? In our context, this means 
that the ‘what’ of the nature of mind, of intrinsic awareness, of the enlightened 
mind must always remain elusive and, to a great extent, ineffable!! —if it were 
to be otherwise, this would reify it and make it into a content of the ordinary 
mind's concepts. 

Yetour texts are remarkable precisely for seeming to offer a way of stabilizing 
the meaning event that defines the entire thrust of the Dzogchen path, namely 
the recognition of the nature of mind. Indeed, while this recognition may ini- 
tially be fleeting, the practitioner is instructed, once she has encountered the 
enlightened mind, which as we have seen above is beyond searching and see- 
ing, to meditate thereon;? in the Dzogchen context, this means to deepen, 
prolong and stabilize her familiarity with it. How is she to go about this? 

In concrete terms, the practitioner is simply instructed to familiarize herself 
with intrinsic awareness, which is originally pure in itself, and this familiariz- 
ation will allow the full realization that characterizes the fruition to blossom 
of its own accord.?? In fact, there is a strong sense in which, once the nature 
of mind is encountered, wisdom arises continually and realization is already 
present.!* This has aptly been described as a process of self-optimizing dynam- 


7 Guenther 1987: 6; Levin 1988: 88. 

8 DPG 318.6—-319.1: /sems kyis sems tshol sems de rnyed/. 

9 DPG 317.1. Similarly, the Lamp for the Eye of Contemplation describes seeing as an analogy 
for non-seeing; see SM 307, translated in Esler 2018: 254-255. 

10 Sells 1994: 215. 

11 This does not mean, however, that no attempts at definition are made but only that these 
attempts are always intentionally open-ended; a good example is found in Nubchen's nine 
complementary definitions of the ground of intrinsic awareness, which are extensively 
discussed in Esler 2012: 86-103. 

12  DPG313.6. 

13 TBG 193.4—6, 194.1; see also Esler 2017: 179-180. 
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ісѕ,15 which is rather typical of the Dzogchen reinterpretation of the term 'con- 
templation’ (bsam gtan; Skt. dhyana), in that the encounter with or recognition 
of intrinsic awareness (= the view), if attended to with the proper care and 
attention (= meditation), sets in motion a process which deepens and stabilizes 
its own optimization. Meditation thus consists in familiarizing oneself with 
the deeper dimension of the mind, variously termed ‘intrinsic awareness’ or 
the ‘enlightened mind’. Because at this level the mind is unperturbed by the 
ceaseless stream of thoughts that constitutes ordinary consciousness, it can be 
termed changeless!6 and without thoughts.!” 

This does not imply, however, that we are dealing with a permanent onto- 
logical essence of some sort—Nubchen is careful to point out that changeless- 
ness characterizes the inseparability of emptiness and appearance!® and hence 
is not the attribute of a reified substrate—nor does it mean that thoughts are 
a problem needing to be solved or fought against. Nubchen’s detailed instruc- 
tions in his Lamp for the Eye of Contemplation on how to deal with thoughts 
during meditation are clear enough in this regard: basically, one should not 
tamper or meddle with them, nor should one attempt to rectify them in any 
way.? Because thoughts themselves are considered to be the manifestation 
of wisdom, they do not disrupt the unwavering clarity of meditation.2° The 
implication is that awareness is sufficiently vast and spacious for it to accom- 
modate the light ruffle of thoughts without this causing any disturbance. This 
is emphasized in the many instances discussed above where awareness is com- 
pared to the limitless sky: the latter is free from thoughts, and any thoughts that 
might arise during meditation simply fade into insignificance, without it being 
necessary to do anything about them. It is in this sense, then, that awareness 
liberates from the objects of thinking:?! not because thoughts are blocked out 
but rather because the practitioner has learnt to settle in a spacious awareness 
that has no bias towards either peace or unrest,?? which is to say that thoughts 
do not disturb it. This is clearly brought out in the words of the Victorious Peak 
Commentary: 


15 Guenther 1989: 92. 

16 | DPG 317.4. 

17  DPG317.5-6. 

18 DPG 317.4. 

19 Esler 2018: 315-316, 318-319, 328-329. 
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Meditation is not about turning the conceptual into the non-conceptual. 
Rather, it is about not wavering from the intrinsic illumination of aware- 
ness that is free from appellations.?? 


The process of meditation certainly involves a level of discipline: meditators 
who feel regret when realizing their shortcomings and their lack of constancy 
in meditation are told not to be ashamed but instead to use this recognition to 
spur on their practice through perseverance.?* However, this discipline is direc- 
ted not at controlling or rectifying thoughts but at learning to abide in intrinsic 
awareness. Hence, this form of discipline is called the ‘diligence of non-action’ 
(bya ba med раї brtson grus).?? The mind's gaze is thus brought to rest, yet 
without being fixated; it remains open to the field of possibilities (thoughts, 
appearances, sounds), which it does not seek to control, maintaining instead a 
spacious attitude of letting-be.26 

It will thus be seen that the actual practice of meditation as taught in early 
Dzogchen is fairly simple, in the sense that there are not a lot of specific things 
to do—quite the contrary. This is perhaps why we might be disappointed if 
we scan these early Dzogchen texts searching for the particulars of meditative 
techniques,?" ог be left with the somewhat misleading impression that these 
texts are merely speculative and do not concern actual practice. First of all, 
early Dzogchen is not without ancillary meditative (and even visionary) tech- 
niques,?? as is illustrated by those expounded by Nubchen in his Lamp for the 
Eye of Contemplation that concern the moment of death.?? But more funda- 
mentally, by focusing too much on the occurrence of such techniques, we may 
in fact be missing the point and need to readjust our own gaze as researchers 
in order to see that the kind of practice being referred to operates on another 
level. This is not necessarily to imply that we are dealing with a metalevel 
of practice, i.e. an inner attitude of non-striving that could be applied to any 
external religious practice. This certainly corresponds to one important strand 
of Dzogchen exegesis. It is reflected for instance in some (though not all) of 


23 TBG 205.4-5: /des na rtog rtog pa las mi rtog par gyur pa ma yin te/ bla dwags bral bar rig 
pa rang snang ba ma g.yos par sgom pao/. 

24 TBG 216.1-2. 

25 ТВ9 218.6. This expression is also used in the Lamp for the Eye of Contemplation; see SM 412, 
416, translated in Esler 2018: 311, 313. 

26 Levin 1988: 240, 244-245. 

27 Similarly the early Chan tradition is also conspicuous for its absence of focus on meditat- 
ive technique; see Meinert 2007: 259. 

28 Achard 1999: 247, n. 40. 

29 Esler 2012: 12-113. 
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Longchenpa’s theoretical works, which seek to explain the lower vehicles from 
the viewpoint of Dzogchen.?? It is also witnessed in the way Rigdzin Gódem 
assimilates the lower vehicles into an overarching Dzogchen perspective, nar- 
rativized as the timeless vision of Samantabhadra that pervades the unfolding 
of Buddhist history in time.?! However, this is by no means the whole picture, 
and Nubchen is adamant that we approach Dzogchen on its own terms as an 
autonomous vehicle with a distinct form of meditation. If at times the term 
‘non-meditation’ (bsgom med) is used to counteract a fixation on meditation 
as an act of wilful striving, this is not to deny the value of meditative famil- 
iarization with the nature of mind in formal sessions of practice. Since non- 
meditation itself runs the risk of being reified in a similar manner, the Piercing 
Awl Commentary reminds us that in the sky-like wisdom of non-objectification, 
there is no taking up even non-meditation.?? The point is thus to undermine 
the ways in which meditation (or non-meditation) becomes conceptualized as 
a goal-oriented activity, not to advocate abandoning formal sessions of practice 
altogether. 

The absence of focus on meditative technique can be interpreted in vari- 
ous ways.?? On the one hand, it is quite possible that the instructions regarding 
actual contemplative practice were initially transmitted separately and orally, 
only later to be written down.?^ One example of a textual systematization 
of earlier guidance that was mostly given orally is Longchenpa's 14th-century 
instructions? relating to the Kun byed rgyal po [The All-Creating King], a Dzog- 
chen tantra incorporating some of the short early texts of the mind section. 
This tantra seems to postdate the Lamp for the Eye of Contemplation?6 and con- 
tains little if anything in terms of formal meditative instruction.?? This would 
suggest that in compiling his instructions Longchenpa was probably drawing 
on an oral tradition which accompanied the transmission of the tantra. At 
the same time, it is important to recall that Nubchen's own corpus of instruc- 
tions, the Fortress, Chasm and Life-Force, briefly discussed in Chapter 4, itself 
represents a rather complex set of practical tantric teachings that also treat 
Dzogchen. This illustrates that such instructions were often recorded in written 


зо  Arguillére 2007: 201-206. 

31 Turpeinen 2018: 138, 192. 

32 DZG396.4-5. 

33 A number of complementary scenarios are discussed in Germano 1994: 228-229. 
34 Anspal 2005: 129. 

35 For a translation, see Lipman and Peterson 2000. 

36 van Schaik 2004: 196, 202. 

37 | Germano 1994: 264. 
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form, demonstrating once again that there is a close interrelationship between 
orality and textuality in the Tibetan context.38 

On the other hand—and this observation is meant to complement rather 
than to contradict the former remark about oral transmission—I would like to 
suggest that we look at early expositions of Dzogchen, with their pronounced 
technique-free style of presentation, as scripts for an unscripted form of prac- 
tice, which has profound implications for the bodily self-understanding of 
those engaged with these texts, engendering what we might call a sky-like sense 
of self.?? While not always explicit, our Dzogchen texts do pay attention to the 
body as a site of religiously inscribed meaning and indwelling perfection. The 
Inlaid Jewel of Bliss Commentary thus speaks of the body as a treasury contain- 
ing infinite pure fields.^? 

Generally speaking, religious traditions are replete with practices involving 
the appropriation and internalization of texts^'—in some cases, this can even 
go so far as to include their literal ingestion.*? It is relatively plain to see that 
in the context of tantric Buddhism, the practitioner's meditative identification 
with the deities and symbols of the tradition has a deeply transformative effect 
on her own subjectivity,^? since her sense of self is overwhelmed by the pre- 
scribed sense of self (or non-self) handed down by the tradition. This process of 
internalization is an encoding of the prescribed symbolic system on to the prac- 
titioner's body and might be termed an 'entextualization' of the body.^^ Such a 
mapping of text on to the practitioner’s body* occurs by means of ritual*® and 
is facilitated by the multisensory ways in which practitioners engage with their 
texts in the Tibetan religious context,*” ways which involve the visual (through 
visualization and contemplation of icons), sonic (through vocal recitation or 
hearing), kinetic (through the posture taken when reading the text),*? tact- 
ile (through wearing amulets)^? and even gastrosemantic?? dimensions. Given 


38 бее Klein 1994: 285, 287, 293; van Schaik 2007: 188. 

39 Germano 2007: 63. 

40 DPG306.5-6. 

41 Flood 2006: 53. 

42 See Garrett 2009. 

43 Levin 1985: 195-196. 

44 Flood 2015: 134. 

45 | Germano 2007: 62. 

46 —_ Levin 1985: 173, 181; Flood 2015: 231; Meinert 2019: 57—58. 

47 Gentry 2019: 78-70, 83-84; Cantwell 2010: 151, 153-155. 

48 Klein 1994: 296, 3n. 

49 Note that technically speaking, liberation through wearing (btags grol) is distinguished 
from liberation through touching (reg grol). See Turpeinen 2019: 140-143. 

50 Garrett 2009: 105-106. 
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this background, it seems likely that our Dzogchen commentaries, despite their 
lack of interest in complex techniques of meditation and their overt disdain for 
external ritual, can in fact be seen as scripts for practice in their own right. What 
I am proposing is thus that there is a performative aspect to early Dzogchen 
texts which it is important to acknowledge. That is to say, just as a tantric evoc- 
ation is meant to be enacted—the lines describing the visualization recited or 
chanted, the divine figures vividly imagined, the hand gestures performed at 
appropriate points in the ritual sequence, etc.—and thus to take on life bey- 
ond the page in the embodied self of the practitioner?! I would suggest that 
these Dzogchen commentaries too can be looked at in similar terms. They can 
be viewed as scripts that provide a starting point for an unscripted form of med- 
itative practice,?? one that unfolds of its own accord yet is nonetheless gently 
guided by the texture of the text and in which the practitioner is invited to 
embody an open awareness of vibrant spaciousness. 

51 Klein 1994: 307-308. 

52 Germano 1994: 254. 
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Effortlessness and Conduct 


The Dzogchen attitude towards conduct, i.e. the activities taking place outside 
of formal sessions of meditation, is governed by the same principle as that 
which we saw in the context of meditation. Rather than recommending spe- 
cific virtuous actions to be performed, the key is the view, or the recognition of 
intrinsic awareness. As stated in the Piercing Awl Commentary, 


Without the view, one’s conduct is bound to illusion. 

Without the eye that is free from thematic focus, 

Whatever one does or engages in will be bound by the lies of grasper 
and grasped! 


On the other hand, with the proper view in place, it matters little which form of 
activity the practitioner temporarily engages in, she will be untainted thereby.” 
According to the Inlaid Jewel of Bliss Commentary, whether she be walking, 
lying down, sitting or standing, there will be no risk of deviation, since self- 
originated wisdom has been encountered in its depth? and thus pervades, 
effortlessly and unselfconsciously, all that she does.* The implication for con- 
duct is that the very wellsprings of self-centred and self-defeating action, the 
afflictions of desire, hatred and stupidity, need not be forcefully relinquished or 
blocked out, since they are present as the ever-fresh ornament of great bliss.5 
Statements such as these no doubt provoked the criticism of those who, like 
Lha Lama Yeshe-6 (lHa bla ma Ye shes 'od, 947-1024) and Podrang Zhiwa-ó (Pho 
brang Zhi ba 'od, fl. eleventh century), condemned Dzogchen for being indif- 
ferent to the moral teachings of Buddhism.® When considered in their proper 
doctrinal context, however, these statements should not be read as an invita- 
tion to licentiousness,” since their concern is instead to highlight non-doing as 


1 DZG 385.3—4: ѓа ba di med spyod pa sgyu mas ‘ching/ /дга gtad bral spyan med na thams саа 
du/ /ci byas ci spyad gzung dzin brdzun pas 'ching/. 

2 TBG195.1-2. 

3 DPG 3234-5. 

4 Itisinterestingto observe that effortlessness and unselfconsciousness also play an important 
role in Chinese thought, both in Confucianism and in Daoism; cf. Slingerland 2003: 61, 105. 

5 DPG 319.4-5. 

6 Karmay 2009: 10, 37. 

7 Esler 2012: 118. 
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a deeper source, or guiding principle, of action that is timely, ever apposite and 
flexible. The problem of reckless forms of behaviour is addressed in the Victori- 
ous Peak Commentary in the context of discussing deviations of conduct. It is 
linked to spiritual pride, which itself stems from a disconnect between a mere 
theoretical understanding of the view and the practical demands of daily life.? 

If the conventional Buddhist accumulations of merit and wisdom seem to 
be bypassed in Dzogchen, this is not because they are denied in themselves but 
because the very purposes of self and other, which the accumulations are sup- 
posed to accomplish, are primordially sown in self-originated wisdom.!? From 
the Dzogchen perspective, therefore, the only accumulation that mattersis that 
of self-originated wisdom, yet the latter is identified with the all-knowing eye 
of acumen!! and cannot, of course, be accumulated. The point is not to pre- 
tend that the accumulations, in their conventional sense, are useless or that 
the fruition has already been attained but to evoke a shift in perspective, where 
the focus is on the primordiality of self-originated wisdom, not as something 
which has always existed in time but as being beyond temporal duration.?? For 
the gaze to adjust to this new perspective, the metaphor of accumulation needs 
to give way to that of letting-be.!3 

As with Dzogchen meditation, where the openness of intrinsic awareness 
provides a spaciousness which renders obsolete all attempts to interfere with 
the thoughts arising in the mind, this same principle extends to conduct. Act- 
ing according to pre-conceived patterns is discarded in favour of a situation- 
ally specific compassionate responsiveness attuned to the demands of circum- 
stances. The Victorious Peak Commentary explains that once intrinsic aware- 
ness, the essence of the sky-like wisdoms, has been encountered, compassion 
manifests continuously to cleanse away suffering in all its guises.!4 The confid- 
ence this procures allows the practitioner to perform all manner of activities in 
the self-illumination of intrinsic awareness, without needing to rely on effortful 
actions? and without either having to relinquish or adopt biased activities.!6 


8 Again, similar concerns with timeliness and flexibility are found in Confucian thought; 
see Slingerland 2003: 63, 65. 

9 ТВС 223.4—224.4. 

10  TBG194.3-4: bdag dang gzhan don [hun grub ma spangs pai/ |...] rang byung ye shes su ye 
byungs thebs pas [...]. 

11 DZG 395.6. 

12 Arguillére 2007: 463. 

13 Levin 1988: 238-239. 

14 ТВС 192.5-6. 

15 ТВС 195.5-6. 

16 ТВС 194.5. 
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While Dzogchen works do not tend to concern themselves with virtuous 
activities for their own sake," this does not entail relinquishing action, which 
would be a rather gross misunderstanding of the principle of non-action, 
amounting to a conceptual reification thereof.!? Moreover, given that Dzog- 
chen texts were engaged with in a setting of contemplative retreat,!9 it is prob- 
able that standard Buddhist patterns of conduct were routinely observed by 
those focusing on Dzogchen practice, as is indeed still the case in present times. 
The Dzogchen attitude to action is in some ways comparable, despite the very 
different doctrinal context, to that of the Christian mystics Marguerite Porete 
(д. 1310) and Meister Eckhart (ca. 1260—ca. 1328), both of whom taught the futil- 
ity of pursuing virtuous deeds as an end in itself, yet led active lives and would 
have considered the forceful abandoning of activity to be itself a form of wil- 
ful action.?? Similarly, judging by his literary output and by the hagiographies 
that have come down to us, Nubchen Sangye Yeshe did not lead a life of quiet- 
istic passivity,”! far from it, and the same could indeed be said of the majority 
of Dzogchen authors. Non-doing is therefore not opposed to action per se but 
is rather an inner disposition that imbues action with a contemplative spirit 
of effortless spontaneity; that is to say, the actions that are engaged in are not 
performed in an attitude of wilful striving. They are rather the natural expres- 
sion of the practitioner's ability to remain attuned to intrinsic awareness while 
responding to situational demands. This responsiveness, which in Dzogchen is 
referred to as ‘compassion’ (thugs rje),? is not a superadded quality. It pertains 
to the very nature of intrinsic awareness which, as we have seen, is a groun- 
ded yet spacious openness to whatever occurs, a sky-like wisdom where there 
is nothing to adopt or to reject.?? 

17 See SM 45, translated in Esler 2016: 62—63. 

18 Esler 2012: 124. 

19 This context is made explicit in the SM 5-10, translated in Esler 2018: 30-35. 
20 Sells 1994: 193. 

21 бее Esler 2014. 

22 Arguillère 2007: 486-487. 

23 TBG196.3. 
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Encounter and Transmission 


Because of the rhetoric of negation and deconstruction! and the emphasis on 
formless practice that we find prevalent in early Dzogchen texts, it could be 
tempting to view them as operating in a space without parameters, as a kind 
of free-floating ‘universal wisdom. Yet such an interpretation would be naive 
and uninformed at best, disingenuous at worst. On the contrary, as we have 
discussed at some length in Chapter 2, these texts are to a great extent defined 
by that which they seemingly exclude and reinterpret in the course of demarc- 
ating Dzogchen from tantric Mahayoga. As with other styles of apophatic con- 
templative praxis, the informing worldview cannot so simply be brushed aside, 
and doing so—for instance in modern adaptations of various kinds—would 
profoundly alter the tradition being studied.? The meditative practices of the 
Dzogchen tradition, even if scripted only tenuously in our early commentaries, 
are embodiments of its view, with both this view and the practices that pro- 
long it being shaped by the tantric Buddhist tradition of Mahayoga. This back- 
ground is creatively engaged with in our texts, at times through differentiation, 
at others through integration and transposition. Incidentally, it is particularly 
to the background that we must turn if we want to distinguish Dzogchen from 
other forms of Buddhist apophatic practice, such as Chan, which may present 
a superficial level of resemblance.? 

In this chapter, I would like to look more closely at the parameters that define 
the contemplative space of early Dzogchen. This is an important topic since the 
space of inwardness accessed through Dzogchen-style meditation is not just 
a blank canvas waiting to be discovered. On the contrary, it is shaped by the 
contemplative theories and practices of the tradition.* Religious practices are 
embedded in texts which prescribe particular, tradition-specific standards of 
interiority. As mentioned above in Chapter 7, the journey within is not an indi- 
vidualistic path, since the practitioner’s success is to a large extent dependent 
on the degree of conformity to the script of interiority prescribed in the tradi- 
tion's authoritative texts.5 Moreover, these texts and the standards of interiority 


Germano 1994: 211. 

Komjathy 2015b: 61-62. 

See Achard 1999: 63-64; van Schaik 2012: 10, 14-15. 
Flood 2015: 208. 
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they convey are not just abstract notions and disembodied objects, for they are 
intimately tied to concrete situations of human relatedness. In this chapter, I 
will examine the ways that our Dzogchen texts are deeply steeped in such situ- 
ations of human encounter and transmission. 

The dimension of encounter is repeatedly brought to the fore in our com- 
mentaries when discussing what I have called above, borrowing a term from 
Michael Sells? the ‘meaning event’ of the Dzogchen path. For example, the 
Inlaid Jewel of Bliss Commentary speaks of encountering absolute meaningful- 
ness and self-originated wisdom,’ and the Piercing Awl Commentary similarly 
mentions an encounter through symbolic means.? The Victorious Peak Com- 
mentary, too, has repeated references to such situations of encounter? includ- 
ing on one occasion an encounter with self-originated awakening!? and on 
another an encounter with the great seminal nucleus.! The fact that verbs of 
encounter are used in all these cases indicates that although the meaning event 
takes place inwardly, being an internalization of specific doctrinal notions and 
practices of the tradition, it is also a dialogical situation!” that is framed by the 
meeting of practitioner, teaching and spiritual mentor. The master in particular 
plays a critical role, both in epitomizing and in transmitting the body of know- 
ledge that the aspirant is, in turn, to embody, and in checking the student's 
progress as the process of internalization unfolds.! This becomes especially 
obvious in the later tradition's codification of the introduction (ngo sprod) to 
mind-as-such, an event of singular importance where the master points out to 
the disciple the nature of тіпа! This meaning event, which is often (though 
it need not necessarily be) highly ritualized, functions as a kind of initiation, 


Sells 1994: 112, 215. 

DPG 308.4, 3111-2, 318.5. In the first instance, the verb gtugs pa is used, whereas elsewhere 
we have mjal ba. 

DZG 394.6. 

TBG 183.1, 192.6, 195.2, 195.5—6, 198.6, 214.4, 220.3. 

10 ТВС 208.2. 

11 TBG 21.2. It may be recalled here that a view of this name is discussed in the SM 369-375, 
translated in Esler 2018: 287-291. 

12  Onthisdialogicaland interpersonal dimension of contemplative practice, which includes 
a wider sense of community and participation in an intergenerational process of transmis- 
sion (i.e. lineage), see Komjathy 20152: 20, 35. 

13 Indeed, this tends to hold true for contemplative traditions in general. See Komjathy 
2015b: 64. 

14 Germano 1994: 228; Achard 1999: 58. It is noteworthy that such a formal introduction does 
not seem to be discussed in the earliest strand of Dzogchen texts (such as those that are 
the subject of the present study), although this does not necessarily mean that nothing of 
the sort occurred in practice. See Dalton 2019: 168. 
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in the sense that it shows, through words, gestures or other forms of verbal 
and nonverbal communication, the student what her intrinsic awareness is 
like. The outer master functions, in a sense, as a catalyst, triggering for the 
disciple the recognition of the ‘inner master’ that is intrinsic awareness and 
prompting a shift in the locus of perfection, which is mirrored from a situation 
of charismatic contact to one of inward awakening. The master thus reveals 
to the disciple the view as an existentially significant shift in perspective that 
opens on to a vista of panoramic awareness, providing a glimpse of what the 
student's subsequent endeavours in meditation will seek to stabilize and pro- 
long. 

The master’s crucial role is highlighted in the Commentary on the Holy 
Revered One, which unambiguously states that since it is the master who reveals 
to the student the treasure of reality-as-such, such a teacher is to be viewed 
as a Buddha. The student is therefore urged to have devotion (mos pa gus 
pa) towards the teacher and to seek to serve and gladden them.!6 While com- 
pleteness and perfection are to be discovered as an inward reality, as we saw 
in Chapter т, their discovery is made possible through a dialogical situation; 
by means of hearing the pith instructions from the таѕќег.!8 In this regard, we 
need to bear in mind that our commentaries self-identify as pith instructions 
(man ngag)? or instructions (gdams pa),”° either straightforwardly or as elu- 
cidating commentaries thereon.?! Such pith instructions are the crystallization 
of a dynamic teaching event, where a master bestows their heartfelt advice on 
their disciple in a way that is tailored to the particular needs of the circum- 
stances.?? Timing and economy of words?? come to play an essential role in 
the effectiveness of the instructions for the disciple.** The ability to choose the 
right time and to create a conducive pedagogical setting presupposes contem- 
plative expertise, compassion and discernment on the part of the master. These 


15  JDG298.3-4. 

16 JDG 298.6—299.1. 

17 This dialogical format of instruction and the master-disciple relationship that underlies 
it are discussed in Turpeinen 2018: 187188. 

18 JDG 299.3. 

19 JDG 301.2; TBG 186.1-2. 

20 DZG 383.1. 

21 TBG 180.1; DZG 398.2. 

22 Kapstein 1996: 275-276. 

23 Тһе emphasis on ‘few words’ is made explicit in JDG 300.4—5: man ngag gi don yi ge [em. 
yig ge] nyung na yang don gyis dus par bstan te/. 

24 Klein 1994: 290. 
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are precisely the qualities which the Lamp for the Eye of Contemplation recom- 
mends a prospective student to look out for in a master.?5 

The master is of particular importance as a source and transmitter of the 
authoritative texts and pith instructions that allow the aspiring meditator to 
gain realization of the nature of mind. In this regard, the relationship of such 
realization to the texts that give access to it is fairly complex. On the one hand, 
the authoritative scriptures are said to be contained within the enlightened 
тіпа26 and on the other, intrinsic awareness, along with its various qualities, is 
compared to a jewel found within the same texts.?" Overall, this indicates that 
while realization of intrinsic awareness can be said to encompass the teachings 
found in the texts, being their raison détre, such realization is itself predicated 
on the proper assimilation of the message of these texts. In general, it can be 
said quite unambiguously that Nubchen Sangye Yeshe placed great value on 
textual erudition,?® a quality he embodied in his own writings. 

This immediately brings us to another issue in the transmission of Dzog- 
chen knowledge, which is the extent to which something as elusive as intrinsic 
awareness can be conveyed through written words and language. This issue is 
addressed in our commentaries. The Victorious Peak Commentary compares 
the words of the text to a finger pointing at the moon.?9 Similarly, in critic- 
ally responding to the notion that there is nothing whatsoever to teach, the 
Inlaid Jewel of Bliss Commentary answers that spoken words are a key.?? More 
precisely, they are the key to the padlock of the awakened mind, referred to 
above in Chapter 6, which when unlocked reveals the inner potential of wis- 
dom. This theme is taken up and elaborated on in the Piercing Awl Commentary, 
which explains that although the absolute meaning cannot be taught?! or indic- 
ated in the context of Dzogchen, one nonetheless has to rely on the "lamp of 
names and words." Yet even so, the text emphasizes that the signified is bey- 
ond thought and speech?? and that when elucidated by means of words, the 
locutions themselves are not what is meaningful. No doubt in an attempt to 
highlight the porousness of the boundary between words and the ineffable 
meaning they are supposed to transmit, Nubchen further speculates that words 


25 5м 30-32, translated in Esler 2018: 50-52. 
26 DPG 307.6, 318.4. 

27 ОРС 317.6. 

28 SM 223, translated in Esler 2018: 205. 

2) ТВС 209.3-4. 
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31 DZG 389.6. 
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themselves are soundless.3? The idea being worked out in these various pas- 
sages is that it is possible to use language while being free from its shackles?^ 
and that this quality is especially evident in the pith instructions, which are 
presented as an elixir arising from the open dimension of phenomena (Skt. 
dharmadhatu),** a term signifying the absolute nature of reality. There is thus 
a strong sense in which the texts are identified with the spiritual reality they 
seek to communicate. 

We can observe an inbuilt paradoxicality in these statements, which indeed 
pertains to religious communication more generally since one of the latter's 
central roles is to render present an absence through the use of signs, symbols, 
images and language.?6 This is part of religion's wider function of attempting to 
represent transcendence with immanent means, an attempt which is by neces- 
sity fraught with paradox since the referent of religious communication is in 
principle non-communicable. This paradox is especially heightened in the case 
of mystical discourse, which seeks to create a form of language that can render 
transcendence accessible (and almost palpable), all the while underscoring its 
fundamentally ineffable character?" In such a context, ineffability is not merely 
acritique of language but points towards its absence in silence.?? And yet, every 
statement about the ineffable itself occurs by means of language:?? mystics are 
rarely content to remain silent about that which cannot be spoken! 

A further issue concerns secrecy and the question of who can have access 
to the Dzogchen teachings. There is a passage in the Victorious Peak Comment- 
ary which suggests a slight ambivalence here, for it gives the impression that 
the text is destined for all those who are under the power of ignorance, which 
would in effect include all beings.*? Nonetheless, Nubchen Sangye Yeshe clari- 
fies that in fact the pith instructions are intended for fortunate students who 
are willing to disregard their life and possessions for the sake of spiritual know- 
ledge.*! It is not too far-fetched to see in this an allusion to the hardships 
which Nubchen himself endured, first when seeking out and later when pre- 


33 DZG 395.2-3: /bshad pa bzhin te dpe dang tshig gis kyang/ /ji bzhin sgra Шат don yod ma 
yin phyir/ /tshig med tshig kun sgra med tshig dang bral/. 

34 076 390.2. 

35 DZG 384.2. 
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37 Krech 2021: 20, 69, 143. 
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39 Krech 2021: 99-100. 
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41 TBG 185.6—186.1. 


56 СНАРТЕК 10 


serving these teachings for posterity.?? In the Inlaid Jewel of Bliss Commentary, 
Nubchen makes it clear that those receiving the Dzogchen teachings should 
keep them secret, using the image of a stone hidden in the depths of the ocean, 
and should refrain from divulging them even if their life be endangered.^? He 
specifies that the reason for this attitude of secrecy is to prevent the precious 
instructions from falling into the hands of unworthy recipients. The latter are 
portrayed as being intent on trading the teachings away in their insatiable thirst 
for fame and renown, as roaming about due to the distractions of appearances 
and as being reckless with their pledges, particularly those of secrecy.^^ In the 
Commentary on the Holy Revered One, they are referred to derogatorily as being 
“yogins only by name.”45 

Of course, on one level practices of secrecy in the religious sphere help to 
demarcate an in-group, which is privy to the knowledge and rituals of the tra- 
dition, from the out-group of those either hostile, indifferent to, or ignorant 
of it. Anthropologists of religion have pointed out that mobilizing the secret 
through veiled allusions, for instance, allowing it to remain close to the social 
surface, is in some ways more important than the content of the secret per se, 
for such mobilization provides the holders of the secret with a form of symbolic 
саріќа].46 

Оп another level, the practice of secrecy has to do with ensuring that the 
teachings are transmitted in the proper context. Nubchen contrasts the un- 
worthy recipients described above with the fortunate vessels of his Dzogchen 
instructions,^7 emphasizing their outstanding spiritual cum intellectual fac- 
ulties*® and the fact that they are faithful to their pledges. He does this in an 
almost eschatological fashion,^? showing concern with how these teachings 
will be received and transmitted in the future, as witnessed by the phrase “their 
time will come," which we find in the Inlaid Jewel of Bliss Commentary.9? This 
concern with the future of the transmission is also underlined in the Piercing 
Awl Commentary, which contains an aspiration that it may become an “eye for 


42 Esler 2014: 9, 13-15. 

43  DPG3253-4. 

44 DPG 326.1-2. 

45 ]Ј06 3012: ming gi rnal 'byor rnams [...]. 

46 Bernat and Puccio-Den 2011: 158: Coleman and Dulin 2020: 4. 

47 076 382.4-3834. 

48 | TBG1812. 

49 Of course, in the case of Buddhism, with its notion of a beginningless universe character- 
ized by oscillating cycles of formation and dissolution (cf. La Vallée Poussin 1971: vol. 2, 
181), one can only speak of relative eschatologies. See Apple 2010: 109-110, 119. 

50  DPG 326.2: /skal ldan dus bab snod dam can/. 
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those in future times,”>! as well as in the Victorious Peak Commentary. The latter 
claims that the instructions it contains will be particularly suited to the yogins 
of the age of degeneration (snyigs тат dus),5* having been declared for those 
of the future,°? and urges the holders of the lineage to bestow the teachings on 
appropriate students when the time аггіуеѕ.54 

The concern with lineage is typical of tantric Buddhism more generally, 
which depends for its transmission on an initiatory context framed by the rela- 
tionship between master and disciple.55 In this respect, lineage is much more 
than something that is passively received, for in the process of transmission it 
is shaped, adapted and transformed by those who come to hold 11.58 It is no 
doubt with such considerations of living transmission in mind that particular 
attention is paid to the qualities of the potential disciple. The Commentary on 
the Holy Revered One classifies worthy disciples as being of three types: there 
are those who can disregard difficult conditions due to their single-pointed 
focus on the view, those who have great faith and those who are karmically 
predestined for the teachings.5” Presumably, the latter category is introduced 
to explain a natural gift for contemplation among some students, whereas the 
other two types refer, schematically speaking, to the proclivities for intellectual 
intuition and devotional fervour, respectively. 

Overall, we can conclude from the above that the context of the relation- 
ship between master and disciple plays a significant role in the transmission 
of these texts, i.e. in the way that they are to be assimilated and internalized. 
While these texts are no longer studied actively in the curricula of contempor- 
ary Tibetan practitioners, their living transmission is still preserved in the form 
of the scriptural authorization (/ипд),28 which continues to be bestowed as part 
of the Orally Transmitted Injunctions of the Nyingma.*? 

51 DZG 398.2: [...] ma опдѕ spyan gyur cig/. 
52 TBG 183.5—6. 

53 TBG 185.2. 

54 TBG185.5-6. 


55 Samuel 2009: 253-254. 

56 Dalton 2016: 78. 

57 JDG 3002-3. 

58 On which, see Klein 1994: 293. 

59 On this collection, see below, Part 2, Introductory Remarks, 61, pp. 63-67. 


Conclusion 


This study has focused on effortlessness as a structuring theme in the self- 
understanding of the early Dzogchen tradition, specifically as exemplified in 
the commentaries of Nubchen Sangye Yeshe. We have explored how this theme 
is reflected in a number of the key terms of Dzogchen’s technical vocabulary 
and have examined the manner in which it serves Nubchen’s overall purpose 
of establishing and reinforcing the doxographical category of Dzogchen as an 
independent vehicle. As shown by the case of Nyak Јћапакитага, Nubchen’s 
efforts in this direction were not unprecedented, though he seems to have 
been more systematic in his approach than his predecessors. In this process of 
demarcation, several important notions of Mahayoga ritual are reinterpreted in 
more effortless terms. While this helps to carve out a hermeneutical and doxo- 
graphical space for an unmistakable and clearly identifiable style of Dzogchen 
exegesis, which in later centuries would be taken up by several of the Nyingma 
tradition’s greatest luminaries, it also underlines the importance of the tantric 
context within which Dzogchen emerged. 

A further goal of this study has been to present a multi-layered understand- 
ing of what the paradox of effortlessness entails in terms of contemplative prac- 
tice. To approach this question, we have made use of the analytical framework 
provided by the transcendence-immanence distinction, understood not sub- 
stantially but as a relational polarity which can, broadly speaking, be applied 
to religious traditions in a comparative sense. This has allowed us to contrast 
Dzogchen's principle of effortlessness with other Buddhist understandings of 
the practitioner's situatedness in relation to the goal of the Buddhist path. In 
particular, I have argued that Dzogchen can be seen to represent an internal- 
ization and intensification of some of the basic principles articulated in the 
tantric paradigm. Moreover, I have suggested that Dzogchen operates using a 
non-linear conception of the path and that this distinctive model is reflected in 
the ways the meditator relates to inwardness and spaciousness in the process of 
contemplative training. I have also endeavoured to show that the texts that are 
the focus of this study must be read not as abstract speculation but as scripts 
for an unscripted form of meditative practice, and that the kind of interiority 
they invite the meditator to access is profoundly shaped by the interpersonal 
context of transmission that makes them meaningful in the first place. 

It may be added that the unscripted, formless kind of meditation we see 
hinted at in these commentaries continues to represent an important strand 
of Dzogchen practice up to the present day. While it has certainly been codi- 
fied by the rich texture of further developments in the Dzogchen tradition and 
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layered within a wider range of visionary and other contemplative techniques, 
it may be compared to an underground current that continues to nourish and 
to define all Dzogchen practice, however seemingly complex, as being funda- 
mentally oriented towards effortless spontaneity. 


РАКТ 2 


The Texts 


Introductory Remarks 


1 A Note on the Editions of the Orally Transmitted Injunctions of the 
Nyingma 


As mentioned in the Introduction above, Nubchen’s Dzogchen commentar- 
ies are found in the NKJ edition of the Orally Transmitted Injunctions of the 
Nyingma. This edition is itself part of a wider multi-generational project of pub- 
lishing ever more exhaustive collections of this rubric of texts.! The concept 
of the transmitted literature (bka' ma) as a contrasting category distinct from 
revealed treasure texts (gter ma) is probably fairly old, although before the 
uth century there is a great deal of overlap between both categories.? The 
actual codification of the transmitted literature as a corpus seems to go back 
to Gyurme Dorje Terdak Lingpa ('Gyur med rdo rje gTer bdag gling pa; 1646- 
1714) and his younger brother Lochen Dharmasri (Lo chen Dharmaári; 1654— 
1718). The first formal compilation (in nine volumes) of the Orally Transmitted 
Injunctions of the Nyingma is quite recent and was made by Gyalse Zhenpen 
Thaye (rGyal sras gZhan phan mtha' yas, 1800-1855) in 1840-1845. This edition 
is held to have been based on manuscripts brought to Kham from Mindroling 
(sMin grol gling) monastery? Only a few years later, in 1875, a second com- 
pilation, consisting of an additional sixteen volumes to supplement the exist- 
ing collection, was prepared at Palyul (dPal yul) monastery by Gyatrul Pema 
Dongak Tendzin (rGya sprul Padma тро sngags bstan 'dzin, 1830—1893). These 
efforts reflect the desire of learned Nyingma masters during the 19th century 
both to preserve their unique intellectual and spiritual heritage and to design 
a curriculum integrating the Dzogchen teachings into a format amenable to 
monastic scholastic instruction, in part as a response to and in conversation 
with the well-structured curricula of Geluk (dGe lugs) monasteries.^ To some 
extent, many of these luminaries may also have been inspired by a certain 
religiously motivated antiquarian bibliophily, directed towards the literary her- 
itage of their own school. 


1 The information given here on the different compilations of the Orally Transmitted Injunc- 
tions of the Nyingma is derived from the instructive article by Paldor and Sheehy 2014. 
Mayer 2019: 171—173. 

Dalton 2016: 118. 

Pearcey 2018: 29-32; Duckworth 2021. 

Kapstein 2000: 78, 238, n. 77. 


a fw bd 
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The third compilation of the Orally Transmitted Injunctions of the Nyingma 
was prepared by Dudjom Rinpoche (bDud 'joms Rin po che, 1904-1987) in India 
and published in Kalimpong in 1982-1987. This edition in 58 volumes (NKD) can 
be said to participate in a wider endeavour on the part of senior 20th-century 
Nyingma masters to salvage their texts following the destruction wrought by 
the Chinese takeover of Tibet and the Cultural Revolution.® Still further edi- 
tions were published inside Tibet from the 1990s onwards. A whole series 
of incremental editions was prepared under the auspices of Khenpo Munsel 
(mKhan po Mun sel, 19161994) through the efforts of his disciples, notably 
Khenpo Jamyang Gyaltsen (mKhan po ‘Jam dbyangs rgyal mtshan; 1929-1999), 
Karma Delek (Karma bDe legs) and Nyakrong Tsering Gyatso (Nyag rong Tshe 
ring rGya mtsho), with the assistance and advice of Alak Zenkar Rinpoche (A 
lags gZan dkar Rin po che):’ this includes a set of 52 additional volumes inten- 
ded as a supplement to Dudjom Rinpoche's earlier edition and distributed to 
selected monasteries and libraries, making a total of no volumes (мкм). In par- 
allel, Кһепро Jamyang Gyaltsen published a further edition in 120 volumes in 
1999 (NKJ), which reproduces manuscripts from various sources. Subsequently, 
and advised by Alak Zenkar Rinpoche, Tsering Gyatso produced an edition in 
133 volumes of computer input texts (NKG) in 2009. Yet a further edition in 137 
volumes was published in 2013 by Tulku Tupten Pelzang (sPrul sku Thub bstan 
dpal bzang, 1936-2021), who had been working on this project since 1982 (NKT). 
A number of the texts in this edition are published in the traditional wood- 
block format, for which the wood-blocks were especially carved, although for 
others the edition reproduces manuscript copies. 

While these editions are incremental and aim to be as exhaustive as possible, 
it must also be said that in many cases they simply reproduce texts published 
previously. I have already discussed this elsewhere in relation to the Lamp for 
the Eye of Contemplation.? As alluded to in the Introduction above, the situ- 
ation is even more pronounced here. We can summarize this state of affairs as 
follows: 

The entirety of мк], vol. 103/pe: 5-630 is reproduced photostatically (with 
some very minor adjustments) in NKM, vol. 93/ge. Only the table of con- 
tents (dkar chag) has been rewritten. This adjustment was necessary because 
the next volume of мкм (vol. 94/nge: 4-219) reproduces texts found in мк], 


6 Cantwell 2020: 295-296. 

7 Asidefrom the above-mentioned article by Paldor and Sheehy 2014, these recent Tibetan edi- 
tions of the Orally Transmitted Injunctions of the Nyingma are also discussed in Almogi and 
Wangchuk 2016: 15-17. 

8 Esler 2018: 380-386. 
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vol. 103/pe: 631-847. Given the fact that NKJ and мкм are closely related—the 
editions are near-contemporaneous and were produced by the same group of 
scholars—one might wonder whether МКМ is a copy of хк) or whether the 
opposite is true. In the case of our commentaries, it is clear that the texts were 
copied from NKJ to мкм. A simple glance at NKM will reveal smears that are 
absent from NKJ and that occurred during the process of photostatic repro- 
duction, as in DZG 385-386, for instance. Similarly, the first two lines of TBG 183 
are perfectly clear in мку but have become faint and almost illegible in мкм, 
again due to the photocopying process. 

Moreover, the dependence of мкм on мк] is especially apparent from 
adjustments in the page layout that were made to accommodate additions or 
text that had spilled over into the margins of NKJ. For example, in TBG 224, NKJ 
inserts an omitted phrase below the margin of the page. If we turn to the cor- 
responding page in NKM, the end of the fifth and the beginning of the sixth 
lines have been rewritten in order to incorporate this phrase within the main 
body of the text. This means that the scribe of NKJ realized that he had forgot- 
ten a phrase and inserted it beneath the lower margin. Those responsible for 
the production of NKM then decided to rewrite the surrounding text in order 
to seamlessly incorporate the missing phrase. In TBG 212 a verbal particle ba has 
been inserted above the first line, correcting mthong to mthong ba. The end of 
the line has been rewritten in NKM so as to incorporate the correction within 
the body of the main text. Similarly, in NRN 98 (a text by Nubchen Sangye Yeshe 
that is not part of the present study), two words in the second line spill over on 
the right margin in NKJ. However, in NKM the end of the line has been rewrit- 
ten to incorporate all the words within the margins of the page in an attempt 
to produce a neater copy. 

NKM’s dependence on мк] is also evident from minor errors іп мку which 
have been corrected in NKM (and subsequently in NKG). TBG 195.3 has the 
misspelling rab Фуат in NKJ, which has been emended to rab 'byams in мкм 
through the addition of a small sa below the line, a correction that has sub- 
sequently been incorporated in NKG 1724. Likewise, TBG 195.6 has the erro- 
neous gzugs dzin in NKJ, which has been corrected to gzungs dzin in мкм 
and further emended to gzung ‘dzin in NKG 172.3. Furthermore, TBG 202.5-6 
has the grammatically irregular bsgrub du med in мк], corrected to bsgrub tu 
med in NKM and NKG 177.6. Curiously, the very same mistake a few lines above 
(TBG 202.3) has not been corrected in either NKM or NKG 177.4. We have sim- 
ilar cases in ТВС 203.4, where мку has the irregular byang chub du, which is 
corrected to byang chub tu in мкм and мкс 178.4, and in JDG 295.6, 297.3-4, 
where we have repeated instances of rtag du being emended to rtag tu by hand 
in мкм and this correction being carried over in NKG 253.4, 254.5-6. Similar 
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cases of handwritten corrections having been made in NKM and incorporated 
into мкс are found in TBG 211.2 (NKJ's лип gyis grub du corrected to hun gyis 
grub tu in NKM and NKG 182.2); TBG 221.4 (NKJ's mchog du corrected to mchog 
tu in NKM and мкс 193.5); DPG 305.2 (NKJ's mig du corrected to mig tuin NKM 
and NKG 177.6); DPG 3124 (NKJ's rdzogs ste corrected to rdzogs te in NKM and 
NKG 266.2); and DPG 325.2 (МК/58 chags ste corrected to chags te in МКМ and 
NKG 276.6). 

We can conclude that in the case of our commentaries, NKM is a slightly 
edited version of мк]. This is intriguing in view of the fact that мкм seems to 
have been published before мку. While мкм was published in the early 1990s, 
the publication date of хк) is given as 1999. This would suggest that although 
NKM was published first, it appears to have been based, in the case of the com- 
mentaries examined in this study, on a photocopied edited version of the texts, 
whereas the later NKJ publication reproduces the earlier, uncorrected copy. 
Such a conclusion also seems to be supported by some of the other works that 
are part of the Orally Transmitted Injunctions of the Nyingma, notably the Fort- 
ress, Chasm and Life-Force. This collection of tantric material seems to have 
been redacted by Nubchen Sangye Yeshe and his student Nub Yónten Gyatso. It 
is found in vol. 29/ha:15-425 of NKJ and in vol. 67/ju: 15-425 of NKM. While both 
reproductions are virtually identical, for at least one of the texts contained in 
the Fortress, Chasm and Life-Force, it is apparent that errors found in NKJ have 
been corrected in NKM,? indicating that here again мк] is the earlier, unedited 
copy. Nonetheless, it must be stressed that while this conclusion can be accep- 
ted for our specific commentaries, it would be overhasty at present to make 
any general statements regarding the overall relationship of both editions of 
the Orally Transmitted Injunctions of the Nyingma. After all, this is a vast collec- 
tion of texts and text-critical analysis needs to determine this on a case-by-case 
basis. 

Regarding the other versions of our commentaries that are found in the 
other editions of the Orally Transmitted Injunctions of the Nyingma, the entirety 
of NKJ, vol. 103/pe is reproduced photostatically in NKT, vol. 115/se; only the 
table of contents and the page numbers have been slightly modified. 

Since мкс is a computer input version based on NKJ (via the intermedi- 
ary NKM), it can also be discounted for text-critical purposes, even though it 
does occasionally provide useful corrections, including some that are not found 
in МКМ. For example, both NKJ and мкм have the erroneous mdzod spyod in 
TBG 195.4, whereas NKG 172.1 emends this to mdzad spyod. NKG is not a direct 


9 See Cantwell 2022: 48. 
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copy of NKJ, however, being based instead on the handwritten emendations 
found in the intermediate NKM. NKG's overall reliance on NKM can be gleaned 
from the above-mentioned passage in TBG 224.6, where the text adjacent to the 
phrase inserted below the line in мку has been rewritten in МКМ. While doing 
so, МКМ introduces a hypercorrection, modifying sa'i ya thog to sa'i la thog; this 
hypercorrection is then taken over in NKJ 196.3. 

We are thus left with a single witness of these texts, despite their reproduc- 
tion across various collections. I have based my edition of the Tibetan texts 
on NKJ since it appears to be the earliest of the available editions.!° Where a 
suggested emendation seemed to be called for or where хкс (= the computer 
input version) provided a useful correction,” the variants have been recorded 
in the notes. For quotations of the root texts found in the commentaries, I have 
refrained from including all the variants stemming from the multiple versions 
of the root texts,!? since the latter have already been critically edited by Karen 
Liljenberg. Where meaningful, I refer to the root texts in the widely available 
mTshams brag (= M) edition or in Liljenberg's work. 


2 Overview of the Root Texts in Their Various Versions 


The root texts? have been critically edited by Liljenberg.!^ Note that she bases 
her editions on the M version of the texts, which she collates with T, (occasion- 
ally R,) D and BGB, as well as the versions preserved in the bKa’ та comment- 
aries. In some cases, notably the rJe btsan dam pa and the Nam mkha'i rgyal po, 
where the D version differs substantially, she has produced a separate edition 
for the D version. 

In this overview of the different versions of the root texts, I have additionally 
supplied the references to the other Bhutan NGB editions and to К. 


rJe btsan dam pa!$ 
NGB editions 
D, vol. 25/ra: 214r-214v (pp. 427-428). 


10 This is the approach suggested in such cases by Katre 1954: 88-89. 

11  Onthe basic principles involved, see West 1973: 48—59. 

12 See next section (Introductory Remarks, $ 2). 

13 Еог the sigla used here, see p. хи. 

14 Liljenberg 2012b. 

15 Liljenberg 2012b: 233. 

16 Critical edition in Liljenberg 2012b: 292—294; for a translation, see Ibid.: 225-227. 
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Bhutan NGB group 
G-a, vol. 1/ka: 268у!7 (EAPO39/1/3/1/1, photo 262). 
G-b, vol. 1/ka: 284v-285r (EAP039/1/3/2/1, photos 284—285). 
M, vol. 1/ka: 592—594. 
GR, vol. 1/ka: 256v (EAP105/1/1/2, photo 256) 
S, vol. 1/ka: 265r-265v (PDF 265-266). 


South Central NGB group 
T, vol. 1/ka: 442—443. 
R, vol. 1/ka: 1931-193v (photos 195-196). 


BGB edition 
BGB, vol. 4:144.5-145.2:150.2-3 [As pointed out by Liljenberg in her critical edi- 
tion, the BGB version is fragmentary. | 


bDe ba phra bkod!? 
NGB editions 
D, vol. 6/cha: 961.7-971.7 (pp. 191—193). 


Bhutan NGB group 
G-a, vol. 1/ka: 283r-284r (EAP039/1/3/1/1, photos 273-274). 
G-b, vol. 1/ka: 297v-298v (EAP039/1/3/2/1, photos 297-298). 
M, vol. 1/ka: 621—624. 
GR, vol. 1/ka: 267v-269r (EAP105/1/1/2, photos 267—269). 
S, vol. 1/ka: 277У-278У (PDF 278-279). 


South Central NGB group 


Т, vol. 1/ka: 453-455. 
R, vol. 1/ka: 202v-204r (photos 205-206). 


BGB edition 
BGB, Vol. 1: 463—469. 


17 Folio 268r is called “268/9” (nyis brgya re brgyad re ади). 

18 Despite the similarity of the name, the bDe ba phra bkod of the NGB evidently does not 
correspond to the root text quoted in Nubchen's commentary, where it is called Byang 
chub sems bde ba ‘phra bkod. For the NGB versions, see the critical edition in Liljenberg 
2012b: 265-267; for a translation, see Ibid.: 189—193. 
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Nam mkha'i rgyal po? 
NGB editions 
D, vol. 6/cha: 89r-91r (pp. 177-189). 


Bhutan NGB group 
G-a, vol. 1/ka: 272v-274v (EAP039/1/3/1/1, photos 264—266). 
G-b, vol. 1/ka: 288v-29ov (EAP039/1/3/2/1, photos 288—290). 
M, vol. 1/ka: 601—606. 
GR, vol. 1/ka: 259v-261v (EAP105/1/1/2, photos 259-262). 
S, vol. 1/ka: 268v-270v (PDF 269-271). 


South Central NGB group 
T, vol. 1/ka: 461—464. 
R, vol. 1/ka: 191v-193r (photos 194—195). 


BGB edition 
BGB —. 


rTse mo byung rgyal?? 
NGB editions 
D, vol. 6/cha: g1r-95r (pp. 181—189). 


Bhutan NGB group 
G-a, vol. 1/ka: 274v-280v (EAP039/1/3/1/1, photos 266—272)?! 
G-b, vol. 1/ka: 290v-296r (EAP039/1/3/2/1, photos 290—296). 
M, vol. 1/ka: 606—618. 
GR, vol. 1/ka: 261v-266v (EAP105/1/1/2, photos 261—266). 
S, vol. 1/ka: 271r-276v (PDF 271-277). 


South Central NGB group 
T, vol. 1/ka: 432-442. 
R, vol. 1/ka: 193v-198v (photos 196-201). 


19 This is the root text of the rDo rje gzong phugs kyi ‘grel pa, though the lines in the com- 
mentary are presented in a very different order to the root text. See Liljenberg 2012b: 69, 
124—126. Critical edition of the root text in Ibid.: 253—258 (M version), 259-264 (D version); 
for a translation, see Ibid.: 177-181 (M version); 181-188 (D version). 

20 Critical edition in Liljenberg 2012b: 236-252; for a translation, see Ibid.: 160-176. 

21 Folio 281гіѕ called “281/2” (nyis brgya дуа дсід дуа gnyis). 
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BGB edition 
BGB, Vol. 1: 317-329. 


Although as mentioned above in the Introduction, the NRN commentary is not 
dealt with in this book, I have nonetheless supplied the references for its root 
text here. 


Nam mkha’ che = гро rje sems dpa’ nam mkha’ che'i rgyud?? 
NGB editions 


Bhutan NGB group 
G-a, vol. 3/ga: 58v-68v (EA P039/1/3/1/3, photos 60-70). 
С-Б, vol. 3/ga: 73r-84v (ЕАРОЗО/1/3/2/3, photos 73-84). 
M, vol. 3/ga: 165-191. 
GR, vol. 3/ga: 63r-72v (EAP105/1/1/4, photos 63-72). 
S, vol. 3/ga: 72v-83r (PDF 73-83). 


South Central NGB group 


T 
R-. 
BGB edition 
BGB —. 
3 Categories of Variants 


In my edition of the Tibetan texts, I have applied some of the suggestions put 
forward by Cathy Cantwell and Robert Mayer for the critical editing of Tibetan 
tantric texts from the NGB corpus,” particularly their suggestion to make expli- 
cit the editor's background workings.?^ The advantage of this approach is that 


22 There аге a number of texts containing Nam mkha’ che in their title, these being second- 
ary tantras (Clemente 2017: 7, 211—212), but this one seems to be unique to the Bhutan NGB 
group. 

23 бее Cantwell and Mayer 2006. 

24 [already followed this approach in my edition of the Lamp for the Eye of Contemplation; 
see Esler 2018: 393-394. 
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it enables the reader to discern at a glance the reasoning behind a particu- 
lar emendation. While the recognition of different types of variants is nothing 


new in textual criticism,?° such a clear enumeration of categories to be applied 
during the editing process greatly facilitates the editor’s work—for instance, 
among other things, the task of gathering statistical data. Following Cantwell 
and Mayer, I distinguish between the following categories of variants; I have 
assigned an abbreviation to each category, which is noted in brackets behind 
each variant recorded in the critical apparatus: 


alt. 
ann. 
arch. 


cod. 


ditto 
eyeskip 


gramm. 


haplo 
hom. 
metr. 


orth. 
psych. 


punct. 


rec. 
scrib. 


spoon. 


Permissible alternative: words or phrases with a similar meaning, 
that make sense in the context. 

Editorial annotation: alternative readings or explanations suggested 
by the editor in notes added to the text. 

Archaism: archaic forms of a given word. 

Codicological: factors of the manuscript or edition, in particular 
handwriting or printed letters, that impinge on the reading of the 
text. 

Dittography: the inadvertent repetition of a word or phrase. 
Eyeskip: omission (sometimes repetition) of a word or phrase be- 
cause the eye jumps to another occurrence of that word or phrase. 
Grammar: grammatical errors. 

Haplography: the inadvertent omission of a necessary repetition. 
Homophony: scribal errors derived from similar sounding words. 
Metrical: here one should note that it is not invariably the case that 
a text has originally been written in correct metre. 

Orthography: simple spelling mistakes, such as gnyi for gnyis. 
Psychological errors: an error which is generated because the scribe 
has understood the meaning of the word and writes a word with a 
similar meaning, or else a word with a different meaning that for him 
is somehow psychologically associated with the word in question. 
Punctuation: in the Tibetan context, this refers mainly to the place- 
ment of shads, which, especially in prose, may influence the meaning 
of the text. 

Recensional: variants where a deliberate editorial emendation has 
been made. 

Scribal correction: a correction, such as a letter inserted beneath the 
line, made by the scribe. 

Spoonerism: reversal of the order of a word in a phrase. 


25 СЕ West 1973: 20-29. 
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styl. Stylistic: this includes alternative spellings for the same word, as well 
as abbreviations. 

tense Tense: the tense forms of verbs, whereby it should be noted that 
Tibetan is more permissive of tense variation than English, for in- 
stance. Moreover, it cannot be invariably assumed that a text was 
originally written in perfect grammar. 

visual ^ Visual error: errors caused by certain letters that in Tibetan script 
resemble each other visually, such as nga and da, or ja and dza. 

Evidently, in many cases these categories overlap. For example, one may en- 

counter a homophone that is also a grammatical error, e.g. kyis for kyi (hom., 

gramm.), or also a grammatical variant that is a viable alternative (gramm., alt.). 

However, as noted above, enumerating the different types of variants has many 

practical advantages, both for the editor of a text and for the reader. 
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ТЕХТ 1 


rJe btsan dam pai дге pa (JDG) 


[References: rJe btsan dam pa'i grel pa, in мк], vol. 103/pe: 292-301. Reproduced in 
NKM, vol. 93/ge: 292-301. 
Computer input version (based on NKJ via NKM) in мкс, vol. 98/nye: 250—257.] 


Seen баг ааа 
meras адагадагтацуяа<# рорад EEA ЗА а Әл Ере 
YT AEN] 

Aw ауну ак AA E 
JAIR AKNS mag AN RRNA ага BAY BRILA |) дага атс 
a Raragarsiaayy TAS NS ares аар AGA TIS лал mener 
йа 8х C Bays gis agora arg догаўхдагега@ аг 
BANS AUTA KAE] агада [293] ARMAS аг дку AAA 
ANY HATS] IRN SAJA HARR HI ANA GANS; Л хаад ад 


AT 


ЗАК 


1 3821 The yig mgo has been added by the editor for the sake of consistency with the other edi- 
tions presented in this book. Since in NKJ the text is placed immediately after a commentary by 
Nyak Jianakumara, it is merely preceded by the rin chen spungs shad. 2 ŠIFRANT 
уча) In this edition the root text is placed in colour in order to help distinguish it from the 
surrounding commentary. 


© DYLAN ESLER, 2023 | DO1:10.1163/9789004536371_015 
This is an open access chapter distributed under the terms of the CC BY-NC-ND 4.0 license. 


ТЕХТ1 


Commentary on the Holy Revered One (JDG) 


The commentary on the Holy Revered One. 


“Homage to the Hallowed One, the glorious Samantabhadra" refers to the 
spontaneously compete adamantine great bliss of awakened body, speech and 
mind. 

“The Apex Yoga is the divinity among gods"? means that Samantabhadra is 
superior to Vairocana, Vajrasattva, etc. Because Samantabhadra is superior, he 
is the deity among deities. If it be asked why, it is because he comprises all the 
five Victorious Ones, or because, as the universal ground that is the ruler of all 
of them, Samantabhadra is the Great Completeness. 

Regarding Atiyoga, it is called the Eminent Yoga because it is superior to 
the four types of yoga? its reality being unmixed yet thoroughly complete. 
[NK] 293.1; NKG 251.2] Having assimilated suchness, everything is an ornament 
of Samantabhadra, whence there is no deterioration. It is the great bliss of 
Samantabhadra that is the god of gods. 


1 Critical edition of the root text (the rJe btsan dam pa) in Liljenberg 2012b: 292—294; for a trans- 
lation, see Liljenberg 2012b: 225-227. 
This and the following four lines are quoted in the SM 332; see Esler 2018: 268. 
It is somewhat unclear what these four types of yoga are. The Dunhuang manuscript 10L 
Tib J 454 (panel 1.1-9) discusses four yogas, which are as follows: (1) the yoga of the nature, 
which consists in remaining in spontaneous presence; (2) the yoga of the accomplishment, 
which consists in familiarizing oneself with that state, whereby the Buddhas, bodhisattvas 
and awareness-holders become naturally present; (3) the yoga of abiding by the pledges, 
which consists in reminding the local deities and spirits of their previous pledges; and (4) the 
yoga of subsequently accomplishing the pledges, which underscores the necessity of abiding 
by the pledges oneself, whereby the practitioner eventually attains the qualities of the previ- 
ous masters. See van Schaik 2008: 26 (English translation), 38 (Tibetan text). Nonetheless, it 
will be seen that the subsequent reference in our text to the four yogins hints at a different 
taxonomy to that found in the above-mentioned Dunhuang manuscript. Perhaps Nubchen is 
here referring to the four approaches discussed at length in his SM. 


76 TEXT 1: RJE BTSAN DAM РАТ 'GREL PA (JDG) 


[EW ARAN REN AURA] AN I'A] араар дага агаа|Дагцй 
d аўда: AR] каг да Заг ARRAS" gar aÈ заг ах: BANKS мэн 
RBA gar re] F Аха; J aar кй ог i nd ца Sara 
sgg ааа Ban агада ий х дага 54) за Qa ща 
RIAN RRS SRE gT Vu чы] тачак А БЭ) сага дай хасаг 
ра Ата чак ATG уча Ак аус дага 
ба| 

PRISL AN акраса аек MANTRA ALT [294] Af 
Siga He ig ny rats IENEN HA ALTA TNA HAASAN BIA A 
Say PAA AT SATS ALS LAIN AY AAT AIA] [чест йаг 
кАк PE Rawr cialis Was gy EN IAS] TF HAY 
PAN AAN AR LAUTA ааа GIA GRAB MAIN AY REST ASST 
85) Хара SRN A асаа] RRS аага rds 
аар Ахаа Aera fear дам ааа хайа A ALTA 
AIS] астаи ANA] 

Egrag ANANTA] RAA INAR Баг Par HG аг 
чаг кк аак заг ааа LAAEN YAR] NANA 
SN HS iu Shes заг бХ [395] Tawa а БЕ Ba Aa 83) or prar 
AINT: coe Bry dis А чуч xy IBS 8| gar ABR ANA 55 
er wR Sar} y 2 FIAT RANA pu m үч дага саг 
Heaps Ranga gy Axe Ram Brew ARENA Ra AA THAIN SH AGN 


ANA 


NARA 


8 4] СЕ M 593.2, which has ni (rec, alt). 22 X] NKG 253.1 omits ro (eyeskip, rec.). 
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“This yoga is supreme among yogas” means that because the Eminent Yoga 
is superior to the individual yogin, the definitive yogin and the genuine yogin, 
it is the supreme yoga.^ If it be asked why, it is because the four yogas are 
not free from effortful accomplishment and have the limitations of grasper 
and grasped. [On the other hand,] the Apex Yoga or Eminent Yoga holds the 
locus of spontaneous completeness and is free from effortful accomplishment. 
Hence, Samantabhadra's scope does not abide on the limitations of grasper 
and grasped. Since its conduct is universally good and its view is the state of 
Samantabhadra, it is the supreme yoga. 

“It is nobler than noble" means that the auditors are superior to those in 
the three realms; [NKJ 294.1; NKG 251.6] superior to them are the independent 
buddhas; the Sautrantika [Madhyamaka] of the Mahayana are superior to the 
independent buddhas; better still is the Mantrayana. 

The stages of the densely adorned, of the wisdom master and of the thor- 
oughly complete names of Vajrasattva are ‘noble’ because they transcend the 
stage of universal light (Skt. samantaprabha). Or else, the stage of universal 
light itself is ‘noble’ because, having transcended the three realms, one remains 
on the non-revertible stage of an awareness-holding bodhisattva. Yet this stage 
of supreme wisdom’s (Skt. /йапа) great bliss abides right now as the Thus-gone 
Опе” intent; therefore, it is ‘nobler than’ [the previously mentioned stages]. 

“The adamantine sceptre (Skt. vajra) is the ancestor of all the Victorious 
Ones.” This means that whether one obtains the diamond-like concentration 
(Skt. vajropamasamadhi) on uncompounded phenomena, or whether one is 
victorious over the four demons; it rises above all the lower views. Since it 
is primordially awakened, it is prior to being an object of yoga. [МК] 295.1; 
NKG 252.5] Because, like a great ancestor, Atiyoga is the mainspring, it is called 
‘ancestor’. If it be asked why, it is because it is the origin of all yogins, who 
occur due to the blessings of the suchness of the body of reality (Skt. dhar- 
makaya). Atiyoga, the Eminent Yoga, like the precious wish-granting gem (Skt. 
cintamani), is the origin of all treasures, whether they be religious or not. 


4 Note that there is a subtle shift in the text from talking about the practice (the yoga) to talking 
about the practitioner (the yogin). This is also reflected above in the identification of Atiyoga 
with the primordial Buddha Samantabhadra, the paragon of the Great Completeness. 

5 Viz. the demon of the aggregates (Skt. skandhamara), the demon of the afflictions (Skt. klesa- 
mara), the demon of death (Skt. maranamara) and the demon of carnality, lit. “of the divine 
son" (Skt. devaputramara). 

6 Onthe word spags, see below, Text 4, note 105. 
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78 TEXT 1: RJE BTSAN DAM РАТ 'GREL PA (JDG) 


RASA AAAS GAARA TAY кфагч ба HT ачаа ARTS G AAR 
МАХ ог AL AAA IAN агаа аА у STAT арад яваг 
BATA HASAN TAT SANA RRR Higa] BRAT ARRAN EN багал 
ч RANEE ARD] зак 844 Кӯҳ ахгахагаруагЗаг аг 
AF ARAA È 185 wR Rig H јас 4А AQAA A Ba] GGA AN ASA at 
[296] 9431 [jx qr] Ага гаг адаг) doner manu 

Б.ЁваквргаёлагаАлулар рае SAINT AANA] дагаад: 
«Адаг агаа NGAN дага) «Ке ачагауда SN IAS AAAS; 
акага GAIN A MRS к ARTA ATLAS AY SIS] од: 
FRAN gyar BARA ARS enira 63) Fra SR Ex drap та 
рак Атда Aaa gang абага Ахат 8 HTN AR | BAIR 
шуудан! 

esr аа A nec ea Stn X дага) адар Ba AR айя] $а аагаяагай 
аарцаг аг аА уак «Өд ал g NARX] 

ARRAN ARG аяа авга) SAR BRAK SAIN [297] II 
aR ASA aT йа A] AV AQ aI AA TSS AIS s asa IŠKA 
S Bera RB, X M 

качае iw яңа sie JAJ ^ar A вм! 5 ва! сга јасаг 
зааг атау Ха эр Зага гага ауу Sr PIN А i IANA 


АМТ AN NO 


AYA ANAN чазы ^S аа! аг 95] © TJAN zl S RN ща яда" xy 


1 283] NKG 253.2 has rje btsun (ай), | Ён аагчтуатүлаа ага ч | This passage (up to rje btsan 
yang yin no/) is misplaced in NKG 253.1-3: dbang phyug kyang yin la/ thams cad kun tu bzang 
рот bde ba chen рої ngang yang yin la/ mi Бае ba dang ngan ра таш ват yang med pas/ de'i 
gong na la med pa'i phyir/ /rje btsun dam pa kun tu bzang zhes bya ba/ mnyam pa nyid rgyan gyis 
bzhags shing kun tu bzang рої don las mi da’ ba'i/ thams cad la mnga’ brnyes раї phyir/ rje btsan 
yang yin по/. 5 qe] em. gnan pai (orth.); see NKG 253.3. | $5] em. rtag du (gramm.); see 
МКМ 295.6 and NKG 253.4. 6 ÂN] NKG 253.4 omits shad (punct.). п чке] em. sum 
(orth.); see NKG 253.6. 14 aifend] em. gon btsun (orth.); see M 593.3 and NKG 2541. 16 а 
я] NKG 254.2-3 has ‘byor ba (alt). 19 455] СЕ М 593.3, which has Aun tu (rec, alt). 21 8| 
NKG 254.5 has gyis (hom., gramm.). || ġġ] em. rtag du (gramm.); see МКМ 297.3 and NKG 254.5. 
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“The holy revered one, Samantabhadra” signifies that, being adorned with 
the ornament of equality, there is no trespassing against the absolute meaning- 
fulness of Samantabhadra. Since everything has been mastered, it is the omni- 
potent one (Skt. vara). Since it is the state wherein everything is Samanta- 
bhadra's great bliss, there is not a dust particle's worth of ill-being or evil. Since 
there is nothing to top it, it is the ‘revered one’. Since it outshines the three 
realms right now, it is the 'revered опе. Since it constantly embarks on the 
unmistaken open dimension, it is ‘holy’. [NKJ 296.1; NKG 253.4] If it be asked 
why, it is because on the stage of supreme wisdom one abides in the manner of 
non-abiding. 

"The Victorious One, Vajradhara, is the refuge from fear for those [whose 
pledges are] impaired or broken.” This means that when a yogin's severe pledges 
have deteriorated, one does not make amends through any other means of res- 
toration. By abiding in great peace, the impaired [pledges] are amended and 
one is sheltered from fear. Or else, [this is said] because one is liberated from 
the fears of the three realms of cyclic existence. If it be asked why, [it is replied 
that] since there is no deteriorating from the state of Samantabhadra's great 
bliss, one is unaffected by fears, and there is no abiding in broken [pledges]. 

"There is no other revered warden? than him" means that he is the refuge for 
those seized by obstructions, both worldly and supramundane, since he is the 
ally, Samantabhadra. 

"To embark thereon is a cloud of offerings"? means that it is like offering 
unsparingly the assets of gods and men. [мку 297.1; NKG 254.3] Great bliss, 
which is without coalescing or dissociating, is offered as the offering clouds 
of Samantabhadra; therefore, it is said ‘to embark thereon’. 

"To abide in the stream!? is an evocation" means that in supremely examin- 
ing the pledges, etc., one does not abide on the stage of effortful accomplish- 
ment through the spells, emblematic gestures and meditation. Yet the non- 
referential vehicle is an evocation insofar as one constantly abides in the quint- 
essential meaning, i.e. deliverance from the three realms. 


7 Starting with the phrase "it is the omnipotent one" (dbang phyug kyang yin la/) and up 
to “Since there is nothing to top it, it is the ‘revered опе” (де gong па la med раї phyir/ 
rje btsan yang yin no/), NKG 253.1-3 produces a garbled order and misplaces the passage 
before the lemma “The holy revered one, Samantabhadra” (rje btsan dam pa kun tu bzang 


zhes ba ba/). 
8 NKJ erroneously reads gon btsun, but NKG has emended this to mgon btsun. 
9 This and the following four lines are quoted in the SM 348; see Esler 2018: 277-278. 


10 Тһе version quoted in the SM reads klong du (‘in the expanse’) instead of klung du (‘in the 
stream’), whereas M 593.2 has kun tu (‘always’). 
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FS SCA ET5 aKa IAS G'S 4 аг al 84 Хад ST g agar 
GRAS Ssreray Gr дака in MAARA Зүс armas i 5 gu 


aig 8) bu ARNT MEEN nag JAR] AN ARR ag s55] ча BAS ааа 
Sat" a 2) дй. T at Аа BARZA] 8| AKAJA" RFRA дака к) 
PF Xa ge Âg Â] [598] agar кх AR] SH GAAS} FRASER 
«ааг igs 

Pass ESSE CIE Бак аг ааг аг яг 
ул асагланы ШЫ А САША BIN SLY ay 


шй IYA al агаг дм 958^ PIT ger Фаг 9915] 

PST NEUE ES is 55] БЕД! ча RAAT ARGS SIRE HN Y 
qar TÂ Da. |85 а 8| Баг 98 TOS Asa grai 
кастага агага 35 цагаа EU SGN AAAS FARA 
саг аүцА агшны уйча Bn] 

сэдэх Эргэнэ RN эзэнт үет 
35 БЕ БҮТ 5087 AR] NASI HN AGN 85585 [299] IE SEI 2 rt" 
айдагы a Хага | е À qa ju aaa ee) BRAGA 
цаг 7 бид лу шаагаад) Багд ran rara Өд Жагы A 
arg 


1 $85] em. rtag du (gramm.); see мкм 297.4 and NKG 2545-6. 3 акаў] NKG 254.6 has las 
phros (hom. gramm.). 4 gx] em. tshal (hom.) 9 58] NKG 255.3 has bya'o (gramm., alt.). 
10 ачка] NKG 255.4 has slob dpon. Note that slobs dpon represents ап archaic spelling conven- 
tion. See rNam rgyal tshe ring 2001: 586. 1 хх] NKG 255.4 omits gnyis (eyeskip). 14 айз] 
em. mngon gsum (hom., orth.); see NKG 255.5. 
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“Inherently non-revertible is the accomplishment” means that one con- 
stantly abides in and trusts the great equality of reality-as-such (Skt. dharmata). 
Abiding in the inseparability of reality-as-such and of wisdom is the accom- 
plishment. The force of meditating, the force of evocation and the force of 
karmic predestination, and the varied capacities to inflict benefit and harm, are 
not the accomplishment. If it be asked why, the great dynamism" of acumen 
(Skt. prajna) which neither coalesces nor dissociates is the accomplishment. 
[NKJ 298.1; NKG 255.1] Yet varied capacities, though they be distinct from mir- 
acles, are merely a minor force that will know exhaustion. 

“All purposes are complete in the seal” means that the seal of the doctrine is 
to abide in a non-dual manner in the state of phenomena’s being as it is. Since 
all the seals abide within it, everything without exception is the great seal— 
hence it is “complete.” One should not perform the mere visualization!” of a 
deity’s emblems. 

“The! master of all these” means that one should look at the instructor who 
reveals this as being no different from the Buddha. If it be asked why, [it is 
replied that] for those not in possession of the Buddha’s awakened mind he 
unerringly provides the treasure of reality-as-such to his disciples. Even if the 
Teacher [i.e. the Buddha] in person were to dwell before us, he would not teach 
a doctrine more eminent than this. 

It is said that “he is an actual Buddha.” “Through admiring such a one, one 
generates supreme [faith] This means that an instructor who teaches thus 
is no different from the Buddha, [NK] 299.1; NKG 255.6] and one should have 
concomitant devotion. With a mind of admiration and without craftiness, one 
should depend on one's virtuous friend (Skt. kalyanamitra) while gladdening 
him. He will lay out [the meaning] according to the authoritative scriptures. 
Depending on the profound authoritative scriptures of reality-as-such, one 
should familiarize oneself therewith. 


11 Тһе Tibetan reads tshal chen (‘great garden’), but I take this to be a homophonic error for 
rtsal chen. 

12 Here gsal ba (‘clarity’) must be understood as signifying gsal debs (‘visualization’). 

13 As pointed out by Liljenberg, our commentary misses out the following line from the root 
text: bde chen lhun gyis rdzogs pa yang/. See Liljenberg 20120: 202, n. 2428. 
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82 TEXT 1: RJE BTSAN DAM РАТ 'GREL PA (JDG) 


(еннан TR HT RG NGG аак 
айдаг шагагд аг GE ast VT Br qr 81 Sar мээн JNN л a 


9х ачага аг 2га 16) хааа асса 

реа аг атада аага] кеса SHAN N E 
aes арг аагагаагцйгааг Say rg [RAT SHANNA] AY 
AQAA IAT ARNT HVAT A удах а ай чуагааа AAS Kg AAA 
гуаг гадаа ENT хаад Аа) EASA STA йг аа [зоо] PANY HAN 
Ха х] загад каг Say баг SR RAG] T&Ssros ves Бра 
ESTA] Raster жаы 

Fa id x агаг] ак SEIN $1 16 халан, NAET 
уя Ray Ant ae 1А гаг eor Акага ў gÂ) Ж адаг 


йар дч За Е bii гүм "MARC HARA] 
|вдхгакахай анагаадаг A] aA Ray ay Aa ray gna anda аг 


А АС, 


REESE] ца агаа ага агаа SA] Says аүагагд ан Aq 
ANITA АА 


1 res] This line paraphrases several lines from the root text: /nges pa'i lung ston dpa’ bo yis/ 
/lung chen de dag la bstan nas/ /mkhas pas lung bzhin rgyud pa yis/. See Liljenberg 2012b: 292, 
n. 2433. | 88 | NKG 256.2 has na (gramm. alt.). | aera] NKG 256.2 has di lta ba (psych., orth.). 
4 ges] Cf. M 593.6, which has snum pa'i (alt.). | 2453383] Cf. M 593.6, which has bskang ba 
yin (rec,alt) 5 samrexaw] NKG 256.4 has tham cad nas (orth.). 5-6 аҳад] em. du "bras 
(psych.); see NKG 256.4. 6 gagali] em. kun tu bzang po'i (psych.) 10 six] Cf. M 593.6, 
which has bzhed pa'i (rec., alt.). п Faa] em. skyo ngas (orth.) 13 &xax] em. bar bsam (psych.); 
see M 593.6. | яавал) At this point, the commentary directly incorporates and paraphrases sev- 
eral sentences from the root text (M 593.7—594.1), which reads: lung dang man ngag gi don yi ge 
nyung yang don rgya chen bsdus te/ ma lus ‘grel cing theg pa mtha’ dag gi don bkod pa/. 1 have 
highlighted the words lifted from the root text in colour above. | 8&4] em. yig ge (orth.); see 
М 593.7 and NKG 257.2. 
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“One should depend on these teachings" means that one should depend 
upon such an adamantine instructor. It is by hearing the pith instructions 
that uncontrived primordial spontaneity is accomplished. Everything—truly 
everything—is awakening, so there is no need to depend on anything else. 
Great Completeness is spontaneously within oneself. 

‘In order to protect the all-suffusing pledge" means that the pledge suf- 
fuses the orientation of guarding the twenty-eight pledges, etc. Everything— 
truly everything—is Samantabhadri5 the queen of mnemonic formulas that 
neither coalesces nor dissociates.'6 This means that while walking, lying down, 
sitting or standing up one does not trespass against the quintessential mean- 
ing. Since the ten kinds of religious conduct are [encompassed by] the queen 
of skilful means whereby the Great Completeness is attained, [NKJ 300.1; NKG 
256.5] it is said that the pledge is all-suffusing. Protecting it means that when 
one comprehends everything in this manner, there is no purpose to effect nor 
is there even awakening. 

“For persons who will benefit therefrom” refers to the three types of vessels: 
those who disregard whatever conditions occur and are without satiety with 
regard to the view; those who are endowed with faith that is without wear- 
iness;!” and those who are predestined through having previously trained— 
such are the disciples who will benefit. 

"The parts in full? are summarized here" signifies that the meaning of the 
pith instructions is comprised in few letters.!? “All the authoritative scriptures 
and pith instructions are elucidated; the meaning of the lower vehicles is 
clearly laid out."20 


14 Liljenberg notes that the commentary paraphrases or conflates several lines (nges pa'i lung 
ston dpa’ bo yis/ lung chen de dag la bstan nas/ mkhas pas lung bzhin rgyud pa yis/) in this 
line: di bstan di dag la brten nas. See Liljenberg 2012b: 292, n. 2433. 

15 The text reads kun tu bzang рот, but I take this to be an error for kun tu bzang тої. 

16 Неге I have emended ‘du ‘bras to du ’bral. 

17 Here skyo ngas must probably be read as an error for skyo ngal. 

18 Неге I have emended bar bsam, which makes little sense in this context, to tshang bar 
according to the root text in M 593.6. 

19 A Although not marked as such, this explanation paraphrases a subsequent lemma from the 
root text (see subsequent note). 

20 Неге the wording of the commentary is slightly different to what we have in the root text. 
The root text (M 593.7—594.1) reads: lung dang man ngag gi don yi ge nyung yang don rgya 
chen bsdus te/ ma lus grel cing theg pa mtha' dag gi don bkod pa/. The commentary, on the 
other hand, has: lung dang man ngag gis lung ril grel cing/ theg pa og ma ba dag gi don 
gsal bar dgod pa'i yin no/. 


84 TEXT 1: RJE BTSAN DAM РАТ 'GREL РА (JDG) 


JAGR] Sar Gay зүлагай ха эгеч] AR ERT AARETE] AIRNSN RAT 


USK | ALF RAT AAEN HAY JAGAN [301] Âf аак D 
чаў] 

Esésger enar 

ÀREA TANIA RGA A] 

ARTA GINA ASN Аа 48:94] 

А загадау qa ATG] 

AO pA SITS ны! 

ASFA AIGA сага TS 

MARAT ARS A RRA AA 


яахаа дах ханаас сал 


А 


23 


JV W 


——  ——— ————ÀÀ À— 
ED 


8 gez] ет. nus par (psych.); see NKG257.5. 9 94135] em. gshes gnyen (orth.); see NKG 257.5. 
10 8] em. kyi (gramm.); see NKG 257.6. 
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“Merely the approaches are distinguished in this context.” This refers to the 
approach of the pledges, the approach of the authoritative scriptures and the 
approach of the pith instructions. [NKJ 301.1; NKG 257.4] Such divisions are 
taught contextually, being applied out of great compassion for the vessels [of 
the doctrine]. 


The pith instruction of the one abiding in the state of bliss supreme, 
Samantabhadra, the Holy Revered King, 

Remains within the ultra-secret awakened mind; due to this circumstance, 
It is not something common for those who are yogins only by name. 

In any case, it will never be made to decline.?! 

The virtuous friend poised in union with the Holy Revered One 
Transmitted this quintessential meaning of the definitive teaching 

To Yang Wangter (Yang dbang gter).?? 

It hereby is completed. 


21 Неге І follow the reading of мкс (nub par ті bya bas) in preference to that of NKJ (nus 
par mi bya bas) since the latter makes little sense. 
22 This is Nubchen Sangye Yeshe's secret name; see Esler 2014: 7. 
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TEXT 2 


Byang chub sems Бае ba рїїга bkod kyi don ‘теі 
(DPG) 


[References: Byang chub sems Бае ba 'phra bkod kyi don grel, in NKJ, vol. 103/pe: 303- 
326. Reproduced in мкм, vol. 93/ge: 303-326. 
Computer input version (based on NKJ via NKM) in мкс, vol. 98/nye: 259-277. | 


en Iesse enger | [304] 
haeres Sas RN GAT scars pain 
RAZA FANN ENTE] 
81811 aN q Jarava чег 
асаах FAN Л BR 
RIS SISTER RAI RSS] 

ша дэгээ 

5585 аА Жа eA гадо] 

агаа дагар агаа АЗ Аат аг ny ASAT 
цег кага тааак NAAT ААГ [305] Rg&& Aat 
AT SALISH дага ага 82 4 са Аа пага аге ALATA SY 
кудага агаа 


1 аҳ А] NKG 259 has phra bkod (rec., alt.). 2 aga] NKG 260.1 has phra bkod (rec., alt.). 7 8] 
NKG 260.2 has gyis (hom., gramm.). 8 аққа] NKG 260.2 has phra bkod pa (rec., alt.). 12 Ray 
5] em. mig du (gramm.); see МКМ 305.2 and NKG 260.4. 


© DYLAN ESLER, 2023 | D01:10.1163/9789004536371 016 
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ТЕХТ2 


Meaning Commentary on the Inlaid Jewel of Bliss, 
the Enlightened Mind (DPG) 


The meaning commentary on the Inlaid Jewel of Bliss, the Enlightened Mind: 


The Inlaid Jewel of Bliss: Homage to the state that is quintessential enlighten- 
ment! 

Although awakening is primordially here, 

One strays unfree, obscured by the twofold darkness. 

For those subject to change 

I will explain enlightenment, spontaneous and equal. 


First of all, in order to teach the meanings that are below the surface,? we must 
explain the title, “inlaid jewel of bliss, suchness of the enlightened mind." The 
verbal definition establishes that, as the essence of crossing beyond the twofold 
craving, all dualistic entities are one and unwavering. In defining the meaning 
of this fivefold паше, [NKJ 305.1; NKG 260.3] since deviations and obscura- 
tions are resolved exclusively, the main part, which is twofold bliss, is free from 
precariousness—so this establishes the name. For example, it is like inserting 
coloured crystal jewels into inlaid gold. In this context, once three [of the jew- 
els] have been affixed,^ everything is shown to be complete. 


1 Note that the text quoted in Nubchen's commentary is different from that found in the vari- 
ous NGB editions, despite the similarity of the title, Byang chub sems Бае ba 'phra bkod. The 
latter no longer seems to be extant. A critical edition of the NGB root text (the bDe ba phra 
bkod) is found in Liljenberg 2012b: 265-267; for a translation, see Liljenberg 2012b: 189-193. 

2 Thisseems to be the meaning of don gyi 'og non. 

3 This would seem to refer to the five words making up the title: (1) Byang chub kyi sems (2) de 
kho na пуа (3) Бае bas (4) phra (5) bkod (NKJ 304.3). 

4 The Tibetan reads skabs kyis gsum du btags pa, which I take to refer to three of the jewels 
affixed to the gold. 
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А, эм, 


[дег а агага 
КЕЕ AANA NS HN 9 axe gea Ss SOARS IX 
«гаг | хха Âg RX] 
WYRE TO ASA 
ar [306] Ч [aae a5 Ray a Атаа акага А аага 
че 049 
fasc ger aa BAA ganarse a аёт да Ay Хаг aa IN BF Br 
VARTA ч] 
Fraga гака нү 
ах х<®д БОЕРА шч 
| вгаг pa WG ANLASS 5854 
КЕЕ 217 SERA ii Ха баасаа хад А52] 
FARE XR $qs Xa Ач 
КЕЕ х9 аага ага рагу 
Кагар ага А а 
КЕЕ A RARER A AIBA] ARN SASSI ISNA ERT RAG) 
БАЛ ИША 
Go ч Барс їг 8^4 NITAN 85 JAS кат] HEE QR rH 44552 A 
ANE 
FIND 1307] 8 агаа 28) 


A 


За RIN ARR EIS TINNA | 


aged 
fees segre 


п 95] iso. rnyed (arch.). See rNam rgyal tshe ring 2001:193. 12 йа] em. gding (orth.) | 354] 
iso. rnyed pa (arch.) 14 авха | NKG 261.4 has gyur pa'o (gramm.). 17 &24] em. mi bzang 
(psych.). C£. NKG 261.5, which has mi bzad (visual, rec.). 
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“Homage to the adamantine wisdom being!” This means that, unburdened 
by the ‘Buddha’ of labelling, one should become proficient in realizing the 
meaning of quintessential enlightenment, because it is both.5 

“The great bliss of awakened body, speech and mind” [мку 306.1; мкс 2611] 
means that since appearances, sounds and recollections are all self-appearing 
as the wisdom of awareness, there is no abode of cyclic existence. 

“The treasure of awakened mind, the adamantine secret” means that one 
cannot divide the three nor strive towards them, so the meaning of fearless- 
ness is not an object of the intellect but is spontaneously clear. 

“The enlightened mind is primordially and spontaneously complete” means 
that intrinsic awareness is primeval, like a precious gem. 

"The pure mind, however one finds 1,6 is a supreme treasure" means that 
gaining confidence therein, the qualities develop and the obscurations are no 
more. 

“Realizing the meaning through bliss, the meaning is realized" means that 
if one examines that which is primordially already there within oneself, one 
becomes realized. 

“The pledge to realize bliss is bliss supreme” means that once encountered, 
the pledge is without dualistic aggregates and without downfalls. 

“One’s body is an inexhaustible’ adamantine treasure” means that once real- 
ized, infinite pure fields are clearly [present] within one’s adamantine body, 
one’s qualities being peerless. 

“The sacred padlock of the awakened mind" [NK] 307.1; NKG 262.1] means 
that self-originated wisdom is full and beyond indicating. 


5 The implication seems to be that the wisdom being encompasses both the Buddha labelled 
and the deeper realization that is hinted at by the label. 

6 Here and below rnyed (‘to find ‘to gain’) is spelt snyed, which is an archaic spelling conven- 
tion. See rNam rgyal tshe ring 2001: 193. 

7 NKJ reads mi bzang, whereas мкс has mi бгаа, both intending mi zad (‘inexhaustible’). 
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DAA a RE А ака гар 
E oe) MT 
REUS] Аса Sa ax Е Бугы PIAT PITIN зга хаад 
Ray ага ацаг агаа 
яах дуул! 
Seer 
КЕЕ gag БЭЭ 7 ATIRA À INN SKA ANER UR YRAA] 
ЗӨ Эн, CETT 


Jar At] ANKE AREA БЕБЕ А; ÀA YRAN Ear «арай А] 
PAS uA KHAR Я 
АГА ТАЖ JARLA Tya ҳар TYNAN arse DAN AMATNA 


m" 


дА 


8 


I 


BRA Sega агага ку 

КЕЕ Залда аг [308] SABRE | Аечка Xa% 

РА 

ARIA A AANA AA г] 

БЕ Beers акага катка 
fierce багар sa] 

(дагч MATA GAS ARG RAS AAT IAA] 
Pa SQ SAT 

| эгц сагак татлаа) варага NA 
jo A alee зэ 

(дагч ma 958585414) MIN IRAN TSANG 
Fior srsisn oye 

frat хараагаа д ARIS NAT Ба дал Баасан 


9 дарагч NKG 262.4 has legs par (gramm., alt.). 
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If you fancy, “Well then, there is no need to teach anything,” [it is replied 
that] “the spoken words are the key.” This means that teaching on just how it is 
can be divided into a key of axioms and a key of non-axioms, [both of] which 
are compatible with the doctrine. 

In brief, the meaning of the treasury: “Complete within oneself, clear in oth- 
ers” means that there is nothing to obtain; becoming integral being, everything 
appears as one thinks of it. 

“The jewel that bestows desires” means that, without deliberately complying 
with one’s thoughts, excellent appearances are compatible with the doctrine. 

“Without hope and misgiving, equal to the sky” means that wisdom, being 
free from the three hopes and three misgivings, is clear as the sky. 

“The authoritative scriptures, like tiny seminal nuclei, are installed within 
the mind” means that the baskets, the tantras and the important [pith instruc- 
tions] are complete within awakened тіпа.8 [NK] 308.1; мкс 262.6] Therefore, 
it is taught as secret. 

Regarding the fact that integral being is primordial, it is said that “the nature 
of its glory is completely glorious.’ This means that the results of the nine 
vehicles are consummately realized in the state of quintessential enlighten- 
ment. 

"The third order chiliocosm? is a mere sesame seed in the awakened mind" 
means that, just like containing the third order chiliocosm in a seed of sesame, 
it is difficult to examine the enlightened mind. 

"Integral being is all-embracing glory"? means that since it is inherently free 
from ‘other’, everything is one's integral identity, which is great excellence! 

"All-embracing, it is supreme vitality"! means that since integral being is the 
elixir of everything, it is the sacred mnemonic formula. 

*By encountering absolute meaningfulness, [one has] the glory of treasure" 
means that since it is understood when it is shown to someone unspoken,"? its 
qualities are inexhaustible. 


8 This last sentence is actually a citation from the Srog gi ‘khor lo, in M, vol. 1/ka: 601.1; it is 
also quoted in the 5м 323; see Esler 2018: 263, incl. n. 18 and n. 119. 
9 On this notion in a related context, see Esler 2016: 319. 


10 Quoted in the SM 331; see Esler 2018: 267. 

11 Also quoted in Ibid. 

12 The Tibetan reads ma rmal bar de nyid ltar bstan pas. It is not clear what ma rmal bar 
means, though the context would suggest ‘unspoken’ or ‘unexplained’ (Тороп P. Ogyan 
Tanzin: personal communication). If rmal were an error for rmad, with the sense of 'ask- 
ing' (see bTsan Iha ngag dbang tshul khrims 1997: 667), the text would have to read ma 
rmad par instead. A further possibility for rmal bar would be тте! ba, with the sense of 
'spinning yarn' (see Chos kyi grags pa 1995: 661), but this does not fit the context. 
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92 TEXT 2: BYANG CHUB SEMS BDE BA ’PHRA BKOD KYI DON ’GREL (DPG) 
x. a ` 
ААТА ААХ ANYAK] 
^ a ^ ADA 32.22, 
eA AN IRRA асака prato] 
LASS [309] 54) 


дуа чута 3] 
FESSA Exe gr йҗчагагадага) 
чага ака к Ае 
КЕЕ агадагаг дага таг А АЈ пакка а 
арау а 
ААА ДАЧА T 
КЕЕ 3942 BxxesQsa ass Ss Хаг яа) 
| за агчагд nara 
| ага RNAS Barer Sa AAR n аа 
яахаа RNA аца 
fra] Ааа ааба урач 9) заа 
| гааг ааг агага 


fritas дага ааг2агадар 
(агар ад AA агараар Аааа а аазга 
T^] Загчагака ахан ats аа GN Жага атда HAG [310] 
«| Ёлгарааарнц акад)  хэрагагаг Жагага] 

Өвөг ахай TA] 
(дагч) даллага даг Gar Haine] 

[eere Âa] 


AAACN м 


БЕ 3943хсидада аа аяа атака) 95 


— 


4 975131] It is not entirely clear whether or not this phrase belongs to the root text since it is not 
marked off as a lemma by zhes pa. Nonetheless, the metre would suggest that it does. 21 9] 
NKG 264.4 has gyis (hom., gramm.). 22 Ss] em. bskyod ba'i (cod., gramm.); see NKG 264.4—5. 
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“Since it radiates from the awakened mind, it is non-dual" means that 
because everything is the self-illumination of self-originated wisdom, there is 
no objective scope. 

If you say, “Well then, it is empty,’ [NKJ 309.1; NKG 363.5] [it is replied 
that] “appearances are uninhibited."? Because they are the illumination of the 
essence, there is nothing to relinquish, and everything is unmixed. 

“Luminously clear is the quintessential meaning” means that without mix- 
ing anything up, everything is thoroughly complete. Hence, the universal quint- 
essence is enlightenment. 

If you say, “In that case, it can be shown,” [it is replied,] “being without 
intrinsic nature, it is free from bias.” That is because in it cannot be found the 
partiality consisting of showing its nature to be such-and-such. 

“Primordially complete, [all] is comprised in the awakened mind” means 
that since its nature is the Great Completeness, it is one in intrinsic awareness. 

“Changeless, it is the perennial mind” means that since it is difficult to show 
the mind’s characteristics, it is essentially eternal. 

“Persevering in the meaning through the means of detachment, one discov- 
ers the ungraspable open dimension and is held by its compassion”: this means 
that even if one writhes about upside down, rolling around,’ one's untain- 
ted behaviour is uninterrupted for the purpose of wandering beings. Without 
taking up effort, one’s behaviour is seized by the mnemonic formula of spon- 
taneous completeness. [NKJ 310.1; NKG 264.4] One is without the effort that 
works as follow-up. 

"The nature of the open dimension is the womb" refers to the spontaneous 
open dimension that is the female sky-like womb. 

"The paths of movement are the phallus" refers to the functionality of what- 
ever appears, this being the essence of the male skilful means. 


13 Itis not entirely clear whether this phrase belongs to the root text or not. 
14 This clause appears in the DzG (see мку 385.2-3) and in the SM 351; see Esler 2018: 279. 


94 ТЕХТ 2: BYANG CHUB SEMS BDE ВА ’PHRA BKOD KYI DON ’GREL (DPG) 
VaR Ey 
Jaren даатга гатага дА SAT ASA тмн 23 
[EJEN ARREA] 
СЫ RENN SEAN BS Ss mae а багтаадаг ах 
BONAR ANAT HS HN EIN 
[NRR ATRAE] 
КЕКЕ NH Аадар ATT A AIAN IAAT A 
дагаа аус QIN DN GAREY AA] AREA AG) 
авгай агае 
(ага) ахад 542585 Ак [эи] Qj 
HALT SAN a Gary 
fiera] ART TRA Ray A INRIA YA HANAN AGRA andar А 
Rg alan] 


Ia RRS erige 
(дагч зат Са Bara ааг EET 
FESSA RIS av 


[aren AAA BRAVA AN SS RR Ray A AFA ART ASS AYR 
ARAYA IANA 


fasi саг ам! 
GAI SIS AAA airs eos ааста HA] TAA] 
Гаук а А457 


аг MINNA YRS As darmi агат А агат Eny Ra S] 


20 Б] em. tog du (gramm.); see мкм 311.4 and NKG 265.6. 
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“The adamantine sceptre of non-duality” refers to the fact that essentially, 
with regard to that which has been just explained, there is no effort to distin- 
guish male and female, this being the secret adamantine sceptre. 

“The lotus without grasping and attachment” means that whatever activit- 
ies are to be performed, since one does not meditate with even the slightest 
subject-object dichotomy of deliberate doing, means (Skt. upaya) and acumen 
(Skt. рга/йа) are spontaneously complete. 

“Third,” the infinite pure fields" means that since in Atiyoga the non-duality 
of means and acumen effects all purposes, pure fields are created through 
awakened body, speech and mind, as explained for infinite wandering beings. 

“Meeting with the fourfold purpose" refers to the end of the four ригроѕеѕ.16 
If you ask what they are, [чку 311.1; мкс 265.3] [it is replied,] “when the six 
continua of becoming have been cleansed, they are wisdom." This means that 
since the six classes of wandering beings are primordially free from the three 
limitations," the meaning of self-originated wisdom is encountered. 

“Awakened body is empty and free from reified entities"? means that the 
spontaneously present awakened body is great emptiness, and emptiness is 
without signs. 

"Awakened speech is aspirationless and transcends the psyche" means that 
since the entirety of the teaching, as explained, is intrinsic awareness, it is liber- 
ated from objects of thought that place their hope either in oneself or in others. 

"Awakened mind is the signless quintessence" means that self-originated 
wisdom, transcending the four signs,!9 has reached its universal crest. 

"Appearance-existence, that which is seen, is a pure field”? means that 
since there is essentially nothing wrong with the three realms, which are mere 
names, this very world is utterly pure. 


15 As this numbering is from the root text, it does not apply to the overall structure of 
Nubchen's commentary. 

16  Itisunclear what these four purposes are. 

17 The three limitations, viz. eternalism and nihilism (rtag chad kyi mtha’), existence and 
non-existence (yod med kyi mtha’) and grasping at the duality of emptiness and appear- 
ance (snang stong gnyis dzin gyi mtha’). See Nor brang о rgyan 2008: vol. 1, 294. 

18 Here we have a correlation between awakened body, speech and mind and the three doors 
to utter release (Skt. vimoksamukha). 

19 The four signs are not a common enumeration, but they are discussed in a gloss in the 
SM 55 ша passage drawing on the Avikalpapravesa-dharani; they are discursive examining 
(rtog pa) with regard to the nature, with regard to the antidotes, with regard to suchness 
and with regard to the attainment. See Esler 2018: 73. For the background passage from 
the Avikalpapravesa-dharani, see Meinert 2004: 114—116. 

20 Quoted in the SM 373; see Esler 2018: 290. 
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96 TEXT 2: BYANG CHUB SEMS BDE BA ’PHRA BKOD KYI DON ’GREL (DPG) 


AEA SERT AANA NAS] 
fases ANA RAR ARAN ENTS 2 ахаха ааг 


ALANA А 2444) [312] археа ага авага 
ааа AREE S EA Hx Ra А 
FARE NAA AA; 
aN aL aia ai 
[aren А Кта А рцагаг дага агаа даган 
aat 
кайа аа 
БЕ fanaa ag ANJ YRA ÂA] 
PENRAN AAN A GN] 
БЕ ака үрд SAN ACIS SAGAR ARAL SSSR 
Ёрдэгал XNA ANA ка Raa gaya] 
ааа агаг ага 
(даг аўга оаа чагаа агаа аг А аглаг ану] 
Кага алах AIS HRS 
GRA YRS ARTS! [313] 95ү 
лахча агара 
БЕ авцгаа ааа таг RA SHAN IN DNAS TABATA даг 
Raia Hae Хакка гацаа 
IEEE ECL EET 
ачка а araa 


LAMA 


Baranya Ag sq Say 


3 5] em. ste (gramm.); see мкм 312.1 and NKG 266.2. 4 ааваа iso. dang bcas par (arch.). 
See rNam rgyal tshe ring 2001: 149. Cf. NKG 266.2, which has modernized the spelling to dang 
bcas par. Y; 95] iso. rnyed ра (arch.) 22 3| The Tibetan text alternates between spelling 
HUM with and without a candrabindu; | have standardized all occurrences to the spelling with a 
candrabindu. 
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“Abiding in the supernal enlightened mind”?! means that since all one 
desires is intrinsically complete, there is no searching. Because it is understood 
when it is shown just as it is, the second key?? | хк) 312.1; NKG 266.1] is com- 
plete. For those for whom encountering it is difficult, there is the first key; it is 
therefore taught through questions and answers. 

“The yogin having realization describes these deliberate expressions’ means 
that since the quintessence of the explanations is to understand the meaning of 
non-action, one investigates for the future the explanations based on questions 
and answers. 

“What is there to search for by circling around for so long?” This asks what 
fruit can be accomplished through the other effortful paths. 

“The place that is examined is to meet the mind" refers to the first answer: on 
the basis of scrutinizing what the reified entities are, using natural arguments, 
authoritative scriptures, pith instructions, examples and one’s own acumen, 
one meets with one’s own mind, which is the whole purpose. 

“Searching elsewhere, where will it be found?” This refers to the second 
answer: being aside from tenets, it will not be accomplished through the effort 
of searching. 

If you fancy in this regard: “What is the unmistaken path whereby awakened 
body, speech and mind might unfold?" [it is replied that] “by cleansing the 
aggregates, a path [NK] 313.1; NKG 266.6] is found; coming to the core, one meets 
with absolute meaningfulness." This means that everything is the essence of 
one's own body; by scrutinizing it through the three valid сгіќегіа,23 one attains 
the meaning that it is one's own mind since mind-as-such is utterly free from 
limitations. 

"The means is to show it through symbols: the support is to descend upon 
the letter HU; searching, the meaning of HUM is sought for" This means that it 


21 Also quoted in Ibid. 

22 This would seem to refer to the key of non-axioms (gtan tshigs med pa'i lde mig) men- 
tioned above (NKJ 307.2-3). 

23 Viz. actual perception (Skt. pratyaksa), inference (Skt. anumana) and the authoritative 
scriptures (Skt. agama). 
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pol "wr И 8r дд®д| Бас Аа дын! 


АТ 


191 SRR AGE АЖ JAN Seats aig LRQRARANN AYN “Ar 5 
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A 

E 

—94 
E 
90 

ma 
E 


NS ДАБА Бас 
TE | Stc A даг AREAS MAIN асаа 
ш 
Bray Sar 5 дагДаат 
(БАГ [gig] 359550954] 
(агч) 144 S SNH NE аг ч ачу Ёс ECCLE CET аак) & 
aya dr TUM 2 2 D чуча 
gag ran | 
eas ST “г pas 
(дагаад axis "Age 
АВА 
fray асгаад) 
fees] Rarer баг даагаа ari Sx RA Pare Rara d 
цасанд ar агы) 
акаа ага акт ÄN] 
ат ÑAN 878 aa 8 
MESI qe quseque CUm] 
ARR Al 


PARES ат агй SEES 55 


4 


5 8]ет. kyi (gramm.) 9 44%] NKG 267.5 has gdams pad (tense). 
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is by depending on intrinsic awareness that one can investigate intrinsic aware- 
ness. 

“It is HUM that searches for HUM, yet HUM is not found.” This means that 
when the mind searches for the mind, the mind’s essence cannot be seen as 
being this or that. 

“It is through НОМ that the meaning is found; finding absolute meaning- 
fulness, one meets one’s mind.” This means that since seeing mind-as-such is 
precisely not seeing anything at all, there is nothing other to know than one’s 
own mind. 

“One should examine the very thatness of mind” means that having sought 
and found the mind’s absolute meaningfulness, one is instructed to meditate 
thereon. 

If you ask what the means to do so are, it is replied, “is there a syllable that is 
the open dimension of phenomena (Skt. dharmadhatu), ог is the open dimen- 
sion of phenomena [NK] 314.1; NKG 267.5] a syllable?” The means of scrutiny: If 
it is not a symbol, yet you say that [the open dimension] is indicated through 
a precise syllable and that you meditate thereon, then examine whether the 
syllable and reality-as-such are one or different. 

“The quintessence of the awakened mind is the syllable ном; how is the 
awakened mind to be indicated through ном?” Thus, one should scrutinize 
with one’s intellect. 

“Fancying that there are entities in awakened mind, what are you doing with 
the entity of a syllable?” Is the mind one with the HUm? In that case, scrutiniz- 
ing whether this syllable is an actual basis, ask yourself where it is to be found. 

“Not an entity and free from reification is the enlightened mind; the en- 
lightened mind is the universal cause.” The answer is that, by examining in this 
way, [you will find that] intrinsic awareness is non-perdurable,?^ yet is free from 
relinquishing anything. Therefore, since it is the ground of all phenomena, it is 
also the essence of the syllable. 


24 Тһе point is also made in the sm 388, in the section defining the characteristics of such- 
ness; see Esler 2018: 297. 
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499 вяду 
СЫ HWA вик Gr gry алгаа г ax ECCE YAR 
Aq BARR [15] 91 AAR SIR AES a ag даай ас ya 
атау ааа AANER 

Мадз у 
fiera ni агаг d sÂ ESSEN [Eq “чака на Е 
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“НОМ is the awakened mind’s intrinsic insignia” means that from the tan- 
tras and authoritative scriptures onwards, it indicates wisdom distinguished as 
being fivefold. Here, there is neither accepting nor relinquishing, so intrinsic 
awareness’ self-arising as HUM [NKJ 315-1; NKG 268.4] is not like the example of 
the marks of heroism: the indications of heroism are various, such as jumping, 
so it would follow that the syllables must also be two. 

“How could Ом be generated as awakened body?” This question means that 
since the syllables, all thoroughly complete, and the awakened body of wis- 
dom intrinsically appear as not being different, there is no dependence on Om. 
Therefore, [the same] applies for ном. 

“Awakened speech is free from bias and infinite; how could awakened speech 
be established through бм?” The question is being asked how awakened 
speech, which is free from all particular aspects, could be established by means 
of a positional syllable. 

“бм does not abide in awakened speech.” The answer provided is that since 
OM itself is inexpressible intrinsic awareness, there is no indicating it with pos- 
itional supports. Alternatively, it is elucidated that ном too agrees with [the 
case of] Ом. 

"The quintessence, the enlightened mind, does not abide in syllables; 
awakened body, speech and mind will not be accomplished [thereby].” This 
means thatthe wisdom of awareness, being without the designations indicated 
through the three seed-syllables, [NKJ 316.1; NKG 269.3] is the essence wherein 
the three are spontaneously accomplished. 

"Empty, signless?? and aspirationless—the three doors to utter release are 
awakened body, speech and mind.” If you ask how this might be accomplished, 
it is explained that there is nothing to bind or to liberate in awakened body, 
speech and mind, so there is no inhibiting all that appears. 


25 The Tibetan reads mtshon med, but this is an error for mtshan med (Skt. animitta), the 
second of the three doors to utter release. 
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“The paths of the six continua of becoming are the six wisdoms.” This is 
because the six afflictions themselves are self-originated wisdom. 

“The great person is free from bias; relinquishing unidirectional positions, 
he is free from bias." This means that the yogin whose realization is without 
objective scope does not abide in evil views and is without rejecting anything. 

“The only meaning of directions is to radiate in the directions; when the 
mind searches for the mind, the mind is not found.” Whoever follows after and 
searches for a cognizance of reality-as-such yonder does not realize that such 
conduct is like riding? an elephant while searching for that same elephant.?’ 

If it be asked why, [it is replied that] “it is difficult to fathom the depths of 
the nature of mind.” This is because it is without characteristics. 

“If you find the mind, that is the mind of enlightenment” [NKJ 317.1; NKG 
270.2] means that if, without searching, you do not see anything whatsoever, 
you have obtained it. 

If you ask whether it can be taught through indicative meaning, [it is re- 
plied,] “free from forms, forms are complete therein.7? This means that while 
the enlightened mind is without aspectual forms, the essence of all colours, 
shapes, etc., is enlightenment. 

"There is no grasping at colours ог ѕһаре5”29 means that since it is without 
the particularized aspect of being this or that, the mind cannot be overstated 
as being an entity. 

“The enlightened mind is totally changeless” means that all that appears is 
empty, this being the essence of the immutable. 

“It transcends the objective scope of discursiveness" means that it is well 
enough without the psyche thinking in terms of definiteness. 


26 NKJ erroneously reads zhen, but мкс has emended this to zhon. 

27 This example is also found in the SM 356, in the section concerning incomprehension of 
the view of great bliss; see Esler 2018: 282. 

28 Quoted in the SM 373; see Esler 2018: 290. 

29 Also quoted in Ibid. 
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‘It alone is non-discursiveness"?? means that when there is awareness 
without thoughts, one’s view is unmistaken. 

“It is a jewel contained within the authoritative scriptures” means that 
intrinsic awareness with all its qualities is completely laid out within the defin- 
itive authoritative scriptures. 

"The mind [NKJ 318.1; NKG 270.6] abides within the jewel" means that the 
enlightened mind dwells as the essence of qualities. 

“Mind-as-such is authoritatively taught” means that it is spoken of as inher- 
ently free from exaggeration and denigration. 

“Its whiteness is flexible and pure" means that, being free from limitations, 
whatever appears to awareness is refined through its intrinsic clarity. 

“The mind is transformed through the meaning of refinement” means that, 
as explained, the essence is spontaneously present because it is indefinite. 

“You should examine it by knowing the unchanging” means that one should 
meditate with awareness that is not indefinite changeability. 

“In the enlightened mind the authoritative scriptures and pith instructions 
are complete; it is their complete quintessence” means that by encountering it, 
one brings to culmination the purpose of the two valid criteria.?! Encountering 
it as the depth of one’s intellect, the meaning of the signs is seen. 

“It is free from all coming, yet all entities are thoroughly complete" refers to 
the fact that in the enlightened mind, appearance and emptiness are non-dual. 

“When the mind searches for the mind, [NKJ 319.1; NKG 271.5] the mind is 
found” means that it can be realized through uncommon scrutinizing thought. 

“The treasure of mind is the mind” refers to the qualities of realization; this 
is easy to understand. 


зо Тһе Tibetan reads rtogs med, but this is clearly an error for the homophone rtog med. 
31 Міх. actual perception and inference. 
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“The authoritative scripture is the enlightened mind” has already been ex- 
plained. 

“The pith instructions are great bliss” means that intrinsic awareness is free 
from the suffering of effort. 

“The swirling seminal nucleus touches absolute meaningfulness" means 
resolving that since absolute meaningfulness and the axioms are all intrinsic, 
they are inseparable. 


Regarding conduct, "even desire, hatred and stupidity are the ornamentation of 
great bliss" This means that since the afflictions are established as ever-fresh, 
the suchness of the three poisons is great bliss. 

“Free from relinquishing, there is nothing to relinquish; uninhibited, the 
impregnations are eliminated" means that once [intrinsic awareness] is en- 
countered, the afflictions' imprints self-liberate in their own locus. 

“Focusing on absolute meaningfulness, one meets with the authoritative 
scripture" refers to meeting the authoritative scripture of certainty in its un- 
changing depths. | кк) 320.1; NKG 272.4] 

"Immediately meeting absolute meaningfulness" signifies that since one 
treads without traversing any stages, the time [required] is veritably fast. 

If you ask what the stages are, [it is replied,] “the open dimension and all 
of appearance-existence are the enlightened mind as primordial continuity" 
This means that all phenomena are the enlightened mind. Its essence is to 
occur continuously without momentary lapses, so appearance-existence is a 
pure field. 
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Hence, “the six classes of wandering beings?? and the four kinds of birth?3 
are complete as the fruition.” This means that since appearances, as mere 
names, are not in any way an essence, they are the great body of reality (Skt. 
dharmakaya). 

“Distinctly superior and special" refers to [a comparison of] the view, con- 
duct and fruition of this and the other vehicles. 

"From [the perspective of] the awakened mind, obstructors are the supreme 
ornament" means that since they are consummately realized to be originally 
eminent wisdom, they are beautiful. 

"The ornament of the awakened body of the Great Completeness" means 
that since unmixed clarity is thoroughly complete, the chiliocosm itself is the 
exalted stage. 

"The fortunate great person is poised in union with all the masters, [NK] 321.1; 
NKG 273.3] immediately through the adamantine sceptre.” This means that he 
whose intellect is unmistaken treads the stages instantly through the wisdom 
of awareness that encounters the meaning explained as the single intent of all 
the Victorious Ones and awareness-holders (Skt. vidyadhara). 

Regarding the tasks, "the yogin whose realization is clear does not protect the 
open dimension of the enlightened mind." This means that, because of being 
endowed with the view and concentration as previously explained, everything 
is extracted on the stage of exalted wisdom. 

"The activity of union is the enlightened mind free from attachment; the 
great omnipotent one unites with the sky" This means that, whatever pur- 
poses one performs, one's integral identity, which is free from conceit, unites 
everything with the great body of reality. 


32 Viz. the gods, titans, humans, animals, hungry ghosts and denizens of hell. 

33 Міх. birth from a womb (mngal nas skye ba; Skt. jarayuja), from an egg (sgo nga las skye 
ba; Skt. andaja), birth from warmth and moisture (drod gsher las skye ba; Skt. samsvedaja) 
and preternatural birth (brdzus te skye ba; Skt. upapaduka). See Skorupski, Dorje and Nima 
2002:197-198. 
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"It is anything at all, apt at everything;?* whoever is in the configuration 
(Skt. mandala) of the awakened mind is endowed with a treasure: that is its 
great distinction." This means that having changeless confidence in all forms 
of behaviour, one gains an inexhaustible treasure; hence, that is the quality of 
realization. 

“Uninhibited is the distinction of the mind—where could there be an 
abyss?” [NKJ 322.1; NKG 274.2] This means that since everything is the self- 
illumination of intrinsic awareness, a basis for an abyss is unestablished. 

*In whom and whence is an abyss produced? Who is the one searching for an 
abyss?" This means that in that state, whenever there is awareness of an abyss, 
the existence of someone deliberately pursuing it is unestablished. 

"Since the enlightened mind is great bliss, the so-called abyss is perpetually 
removed."35 This means that since the sufferings of the hells themselves, etc., 
are the panoply of reality-as-such, there is nowhere to fall down to in the first 
place. 

If you ask why, [it is replied, | “the abyss itself is the enlightened mind.” This 
means that because great bliss is nowhere else, there is no anxiety with regard 
to the intolerable realms. 

“Who is the one searching during the three times? What is there to do dur- 
ing the three times?" This means that since causes, conditions and effects are 
undifferentiated in the wisdom of the fruition, the existence of one pursuing 
the past, future and present has no basis that could be gradually established. 

“If the fruition is thoroughly pure, the cause of this thorough purity is present 
throughout the three times.” [мку 323.1; NKG 275.1] This means that cause and 


34 Quoted in the SM 383; see Esler 2018: 295. 
35 Quoted in the SM 354; see Esler 2018: 280. 
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effect being originally inseparable since the fruition has already ripened, one 
is liberated from gradually established temporality. 

‘In the great bliss of awakened body, speech and mind, where could one 
deviate towards?"?6 This means that since everything is awakened as body, 
speech and mind, deviations are intrinsically alpha-pure. 

“Who could pursue а deviation?"?? This means that [deviations] being non- 
existent, no searching for them occurs. 

For the sake of those having this confidence, [it is said,] “It is especially 
through the realization of wisdom that, whatever one engages in with regard to 
the four types of conduct, one does not become fettered, utter liberation being 
complete."38 This means that having encountered self-originated wisdom in its 
depth, one can engage in all types of conduct, enjoying walking, lying down, 
sitting and standing, yet there is nowhere to deviate, for the behaviour of genu- 
ineness has already ripened. 

If you ask why, [it is replied,] "Seeing with the view is not discursive.” This 
is because through the intrinsic clarity of omniscient awareness, there are no 
objects. 

‘In the state of equality, which is primordially and spontaneously com- 
plete, where could there be a deviation?" This means that since integral being 
[NKJ 324.1; МКС 275.6] is spontaneously complete, one is free from all pain and 
does not referentially image anything else; hence, there is no deviation. 

“Endowed with a treasure, the sky-like open dimension, the yogin realizes 
the great meaning." If you ask what the qualities that occur from having real- 
ization of the spontaneously present absolute meaningfulness might be, [it is 


36 | Quoted in the SM 354; see Esler 2018: 281. 
37 Quoted in Ibid. 
38 Quoted in the SM 452; see Esler 2018: 337. 
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replied that] “distinctive and special, it is not inconsistent, like the heart of 
the plantain tree; like the moon or like sunlight, its quintessence occurs as 
an absence of reified entities.” This means that the upraised great fruition 
itself, along with its veritably uncontaminated qualities, such as the miracu- 
lous supracognitions, etc., is not non-existent like the plantain tree. Intrinsic 
awareness, like the light of the moon or sun, is nothing in itself, yet through the 
mere purification of the twofold craving everything self-arises as the fruition. 

Then, “in the open dimension of phenomena, free from reification and not 
an entity, the sunrays of the mind radiate and are absorbed.’ This is merely 
a designation for the fact that in the being as it is of phenomena, free from 
limitations, the sun of intrinsic clarity, i.e. the wisdom of intrinsic awareness, 
[NK] 325.1; NKG 276.5] self-expands and contracts. 

Meditating on the objects in terms of their essence, there is no vanishing 
thereof. If it be asked why, [it is replied that] “attachment itself is detachment.’ 
This means that craving towards objects is absent merely during meditation. 
Yet the obscurations of meditation and conduct being themselves intrinsically 
clear as the mind's wisdom, this is like darkness that is illuminated. It is there- 
fore said, “like the rays of dusk and like daybreak.’ 

Regarding the means of safeguarding [this doctrine], it is said that “like a 
stone at the bottom of the ocean, even if one's fortune is disturbed, it will not 
be drawn forth from one's mouth." 

“Even if one's life be at stake, one will keep them secret. In realization, 
detachment is the union of mind and objects, and detachment is their liber- 
ation called.” 


39 Quoted in the SM 342-343; see Esler 2018: 274. 
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This means that whatever qualities a person craves for, by realizing that objects 
and mind are non-dual, one’s objective scope is thoroughly purified, so both 
union and liberation*?° are at once spontaneously complete. 


Condensing the meaning of the authoritative scripture, the Inlaid Jewel, I made 
this commentary for the purpose of those whose sight is biased. Whatever 
faults there may be, I confess them in the expanse of my own mind. Through 
these roots of virtue, [NKJ 326.1; NKG 277.5] may infinite beings be free from 
action! 


The meaning commentary on the Inlaid Jewel of Bliss, the Enlightened Mind is 
completed. 


May this supreme wealth, which can neither be given up nor meditated on, 

Not meet with those who, having obtained it, trade it away, their mind pursu- 
ing renown,*! 

Nor with those who roam about among manifold appearances, 

Nor with those who are vessels free from pledges and who spread it far and 
wide! 


The time for the fortunate will come: vessels holding pledges, 
They will be nourished through this tantra. 
By Yang Wangter. 


40 See below, Text 4, note 108. 
41 The verse is somewhat cryptic and could also be translated as follows: "Not meet with 
those who, having obtained it, pursue renown with a mercantile mind." 
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ТЕХТЗ 


Commentary on the Adamantine Piercing Awl 
(DZG) 


The commentary on the Adamantine Piercing Awl} 


Having conquered the state in which all the adamantine wisdoms without 
exception are spontaneously complete,” 

You are endowed with the completeness of assembling numerous paradigms; 

Your essence transcends the objective scope of speech and thought. 

Like the wish-granting gem, spontaneous presence is the great excellence in 
self and others. 

Its scope is free from all pain, so on the path, suffering is bliss. 

It abides as the fruition, endowed with the five greatnesses.? 

Whenever it is actualized by confidently* entering its stream, 

Bowing down in the eminent equality is supreme among all offerings. 


1 Critical edition of the root text (the Nam mkha'irgyal po) in Liljenberg 2012b: 253-258 (M ver- 
sion), 259-264 (D version); for a translation, see Liljenberg 2012b: 177-181 (M version); 181-188 
(D version). There are vast differences in the placement of the lines in this commentary when 
compared to the NGB root text. Generally, the version found within the commentary here 
tends to be closer to the D version of the root text than to its M counterpart. See Liljenberg 
2012b: 233. References to Liljenberg's study in this chapter are thus primarily to her edition of 
the D version. 

2 The first three lines play on the term bcom ldan das (Skt. bhagavat: ‘Hallowed One’), the indi- 
vidual components of which in Tibetan are given in italics in the translation. 

з The five greatnesses are discussed in the SM 336—337. They evoke various aspects of awaken- 
ing as seen from the Dzogchen perspective and refer to (1) the greatness of awakening to 
phenomena’s open dimension; (2) the greatness of awakening as actual perception; (3) the 
greatness of awakening as integral being; (4) the greatness of awakening to that which is; and 
(5) the greatness of the non-existence of awakening. For a full translation, see Esler 2018: 270— 
271. 

4 NkKJhasrdeng gyur, whereas NKG emends this to gdeng gyur. In any case, the sense of gdeng 
seems to be called for. 
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2 For the NGB root text, cf. Liljenberg 2012b: 263 (D version). Although the lemmata from the 
root text are not marked off in the extant version of Nubchen's commentary, in this edition they 
are placed in colour in order to distinguish them visually from the surrounding commentary. It 
should also be noted that the order in which the lines are placed in the commentary differs signi- 
ficantly from the extant versions of the root text. 9 а] NKG 3314 has pa (rec, alt). 10 є] em. 
kyis (gramm.) n For the NGB root text, see Liljenberg 2012b: 258 (M version), 263 (D version). 
17 For the NGB root text, see Liljenberg 20126: 262 (D version). 20 For the NGB root text, see 
Liljenberg 2012b: 262 (D version). 
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Because these instructions are for fortunate vessels,’ [NKJ 383.1; NKG 330.3] 

[They are] “the wish-granting wisdom that pervades the limits of the open 
dimension."6 

Listen well and strive in what is meaningful, i.e. liberation and realization! 

The wish-granting blazing wisdom is self-originated— 

Whatever appears, its clarity is without developing or fading away. 

Without picking out anything, its completeness is uncompounded. 

Being without extremes, it is without coming or going. 

All-pervading, one's integral identity means being without binding or libera- 
tion. 

Those with the fortune of realization are endowed with river-like conduct. 


In order to teach the eminent meaning in terms of history, 

"It transcends appearance and expression."? [мку 384.1; NKG 3311] 

Although appearance and resonance are spontaneously complete within the 
definitive teaching, 

It transcends existence and non-existence. 

From the position of transcendence, the name of this pith instruction is the 
‘changeless’, 

[Yet] included within phenomena’s open dimension are explanations. 

Being without action and agent, it arises as the elixir of pith instructions. 

“The mind [of enlightenment] is without expression in terms of words and 
without body”:® 

Its inwardness is without objective scope in terms of ‘inner’ and ‘outer’. 

All expressions and appearances are without identifiable realness. 

"Because the utter purity of wisdom is опе/” 

Non-abiding wisdom is not different from its intrinsic purity. 


5 Here there is a change from an eleven-syllabic metre to a nine-syllabic one. 

6 Aclose variant of this line is found towards the end of the NGB root text; cf. Liljenberg 2012b: 
263 (D version). It is also quoted in the SM 342; see Esler 2018: 274. Although the lemmata from 
the root text are not marked off in the extant version of Nubchen's commentary, I have placed 
them in quotation marks in the English translation in order to distinguish them visually from 
the surrounding explanatory verses. 

7 This line is found towards the end of the NGB root text; see Liljenberg 2012b: 258 (M version), 
263 (D version). It is also quoted in the SM 342; see Esler 2018: 274. 

8 This line is found in the NGB root text; see Liljenberg 2012b: 262 (D version). 

9 This line is found in the NGB root text; see Liljenberg 2012b: 262 (D version). It is also quoted 
in the SM 370 (see Esler 2018: 288) as part of a citation from a text called the sPros pa med pa'i 
tig. This may have been an alternative title for the Nam mkha'i rgyal po; see Liljenberg 2012b: 
126. 
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2 For the NGB root text, cf. Liljenberg 2012b: 262 (D version). 5 For the NGB root text, see 
Liljenberg 2012b: 262 (D version). 9 Forthe NGBroottext, cf. Liljenberg 2012b: 262 (D version). 
14 For the NGB root text, see Liljenberg 2012b: 256 (M version), 261 (D version). 17 For the 
NGB root text, see Liljenberg 2012b: 256 (M version), 262 (D version). 19 qg] NKG 332.4 has 
gzungs ‘dzin (tense). 
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Since the axiom of integral being is absolute meaningfulness, 

“The activity of liberation is without characteristics." 

Being free from dualistic bondage, there is no identifiable awakened activity. 

Since it is taught through the axiom of freedom from limitations, 

"It transcends the limitations of singularity and multiplicity"! 

Appearing as different, yet without wavering from the one. 

Since in its unicity, free from all, it has nothing to relinquish, 

It is congruent with the ocean's waves: 

"The characteristic of phenomena's open dimension is its absence of glitter"? 
[NKJ 385.1; NKG 3324] 

Therefore, being free from form, it is the paradigm of form. 

As it blends the five colours, it is difficult to show. 

From the perspective of the omniscient, it outshines the middle. 


In order to show the flaws of not realizing the supreme meaning, 

“The universal paragon does not waver from the open dimension throughout 
the three times."4 

Even though one's conduct writhes about upside down, rolling around, 

One does not trespass against the quintessential meaning, like the sky. 

Yet “without the view, one's conduct is bound to illusion."!6 

Without the eye that is free from thematic focus, 

Whatever one does or engages in will be bound by the lies of grasper and 
grasped. 


10  Avariant of this line is found in the NGB root text; cf. Liljenberg 2012b: 262 (D version). It 
is also quoted in the SM 370 in the citation from the sPros pa med раї tig; see Esler 2018: 
288. 

11 This line is found in the NGB root text; see Liljenberg 2012b: 262 (D version). It is also 
quoted in the SM 370 in the citation from the sPros pa med раї tig; see Esler 2018: 288. 

12  Avariant of this line is found in the NGB root text; cf. Liljenberg 2012b: 262 (D version). It 
is also quoted in the SM 370 in the citation from the sPros pa med раї tig; see Esler 2018: 
288. 

13 This line means that any concept of a middle that avoids extremes is also left behind. 

14 This line is found in the NGB root text; see Liljenberg 2012b: 256 (M version), 261 (D ver- 
sion). It is also quoted in the SM 371 in the citation from the sPros pa med pa’ tig; see Esler 
2018: 288. 

15 These two phrases appear in the SM 351 (see Esler 2018: 279), as well as in the Dunhuang 
manuscript IOL Tib J 647, fol. 2r.3—4, translated and edited in Karmay 2007: 53, 57. The first 
clause also occurs in the DPG (NKJ 309.5-6). 

16 This line is found in the NGB root text; see Liljenberg 2012b: 256 (M version), 262 (D ver- 
sion). It is quoted in the SM 456; see Esler 2018: 340. 
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2-3 For the NGB root text, see Liljenberg 20126: 262 (D version). 11-12 For ће NGB root text, 
see Liljenberg 2012b: 262 (D version). 17-18 For the NGB root text, see Liljenberg 2012b: 256-257 
(M version: the second line is quite different), 262 (D version). 
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Hence, in order to reveal the non-dual meaning, 

“With regard to enlightenment being distorted and undistorted, 

Enlightenment itself is without distortedness and undistortedness."!? 

The unmistaken characteristic of the essential nature, as well as 

The phenomena of the distorted path, cyclic existence (Skt. samsara), and its 
reverse, woe-transcendence (Skt. nirvana), 

Are not different as three, being the enlightened mind. 

In any case, its orientation being changeless, 

The enlightened mind abides as the innate; 

[Yet] the intellect searches with acumen for positions, etc. [NK] 386.1; мкс 


332.6] 


In order to show the meaning of the genuine view and meditation, 

“Minds may be free from thought, 

Yet the sky-like mind is free from that (00278 

For the lineage of infinite mind, the different misconceptions 

Are in their suchness without class and pedigree. 

Spontaneous wisdom is free from objective scope; for example, 

Mindlessness is like a castle in the sky, yet freedom from mind, 

"Inexpressible, cannot be referentially imaged as existing, non-existing or their 
middle. 

Non-abiding, like space, it transcends expression."? 

Appearance-emptiness, without the objects pertaining to extremes or their 
middle, is difficult to show. 

When assimilated with confidence, in the sky of wisdom, 

Mind has no support to set up; inexpressible, there is nothing to take up. 

Whoever is endowed with this meaning takes up meditation in equipoise. 

Therefore, this secret is superior to all outer and inner [practices]. 


17  Thesetwo lines are found in the NGB root text; see Liljenberg 2012b: 262 (D version). 

18 These two lines are in the NGB root text; see Liljenberg 2012b: 262 (D version). 

19 Again, these two lines are in the NGB root text; see Liljenberg 2012b: 256-257 (M version: 
the second line is quite different), 262 (D version). 
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1 For the NGB root text, cf. Liljenberg 2012b: 256 (M version), 261 (D version). 2 34%] iso. rnyed 
pa. See bTsan lha ngag dbang tshul khrims 1997: 225. Cf. NKG 333.5, which introduces the hyper- 

correction bsnyen pa(hom.,rec.). 3 Forthe NGB root text, see Liljenberg 2012b: 256 (M version). 
5 For the NGB root text, see Liljenberg 2012b: 261 (D version). 9-10 For the NGB root text, see 
Liljenberg 2012b: 256 (M version: separated by two further lines), 261 (D version). 16 For the 
NGB root text, see Liljenberg 2012b: 261 (D version). 
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“Since the absence of awakened body, in which signs are expelled, is pure,"20 

In gaining”! realization, there is no meditating on emblematic gestures (Skt. 
mudra); hence, 

“One is empty of the faculties of striving, being without thematic object.”2? 

There is no objective scope obtainable through meditating on the basis [of the 
deity |? and through incantatory repetition. [NK] 387.1; NKG 333.5] 

"Throughout the three times there is occurrence and involvement even in 
equality'"24 

In absolute truth, one emerges and enters the three times as equal. 

Deliberate performance is chiefly about grasper and grasped. 


Hence, in order to reveal the meaning in which they are absent, 

“Which is without acceptance and is thoroughly free from grasping, 

The paragon of the three times, the great Vajrasattva,"?5 

Being the custodian of the three times, is without relinquishing or acceptance, 
without grasper and grasped. 

Therefore, abiding in all individual phenomena, he is glorious. 

Vajrasattva abides without time frame. 

Being alone to rise up,”° it is greater than all the vehicles. 


Because it transcends awakened body, speech and mind insofar as they are 
examinable, 

"The spiritual practitioner of mind-as-such possesses no awakened body in his 
mind.”27 

Because one abides in the body of reality (Skt. dharmakaya) that is one's own 
mind, there is neither shape nor colour. 


20 Variants of this line are found in the versions of the NGB root text; cf. Liljenberg 2012b: 256 
(M version), 261 (D version). 

21 NKJ reads rtogs раї туеп pa, whereas мкс has rtogs раї bsnyen pa. The term rnyen is 
equivalent in meaning to rnyed (‘gain’); see bTsan lha ngag dbang tshul khrims 1997: 225. 

22 This line is quoted under the title Byang chub sems tig in the SM 318; see Esler 2018: 260. 
The line is found in the NGB root text; see Liljenberg 2012b: 256 (M version). 

23 Lopon P. Ogyan Tanzin comments that in this context the word gzhi refers to the basis of 
the deity that is meditated on. 

24 This line is quoted in the SM 436; see Esler 2018: 325. It is found in the NGB root text; see 
Liljenberg 2012b: 261 (D version). 

25 These two lines are found in the NGB root text; see Liljenberg 2012b: 256 (M version: sep- 
arated by two further lines), 261 (D version). 

26 Оп the word spags pa, see below, Text 4, note 105. 

27 This line is found in the NGB root text; see Liljenberg 2012b: 261 (D version). 
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1 For the NGB root text, cf. Liljenberg 2012b: 261 (D version). з For the NGB root text, see Liljen- 
berg 2012b: 256 (M version), 261 (D version). 8 For the NGB root text, cf. Liljenberg 20126: 256 
(M version), 261 (D version). 9 5] NKG 334.5 has rgyas ba'i (psych., gramm.). 10 sm] 
NKG 334.6 has dkal (orth.). || $4] NKG 334.6 has mchod (hom.). п For the NGB root text, see 
Liljenberg 20120: 261 (D version). 12 ата] NKG 334.6 has mkhas (psych., rec., alt.). || Aya] em. 
de Шат bu(orth.) 15 For the NGB root text, see Liljenberg 2012b: 255 (M version), 261 (D version). 
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“Since it transcends noise, resonance itself is wisdom":28 

Since it is inexpressible in terms of locution, sound itself appears as wisdom. 

“The luminosity of peace is primal and spontaneously present":29 

Being free from the triad of grasper, grasped [and action], spontaneous wisdom 

Is primordially thus; when one's identity, established yet unestablished, [NK] 
388.1; NKG 334.4] 

Changes, the principle of detachment does not change in the manner of an 
object. 

Therefore, being without grasping towards thoughts and appearances, there are 
no changing indications. 

"The wisdom of the Buddha is said to be without еввепсе. 0 

As for the awakened mind of the Victorious One, its identity is free from exist- 
ence, non-existence and their middle; 

In order to get across?! that which is difficult to show, it is indicated thus. 

"Unoriginated, uninvolved, without object and empty of sense-faculties,"32 

Like the sky? in which there is no origination, no involvement and no object, 

Such is the inherent wisdom of the Buddha. 


The axiom of impermanence is to repudiate the view of a self: 
"Since it occurs as something that is produced and is destroyed, the limitation 
of a self is primordially absent."?4 


If there is awareness of a quintessential self, it is inappropriate for it to occur 
like that. 
Because there is no effortful action, 


28  Avariant of the line is found in the NGB root text; cf. Liljenberg 2012b: 261 (D version). 

29 This line is found in the NGB root text; see Liljenberg 2012b: 256 (M version), 261 (D ver- 
sion). 

зо Variants of this line are found in the versions of the NGB root text; cf. Liljenberg 2012b: 256 
(M version), 261 (D version). 

31 NKJ has chod (‘to get across, ‘to deal with’, ‘to cover’; cf. sa chod), but мкс reads mchod (‘to 
worship") instead. 

32 Here we have an instance of intertextuality with another mind section text, the rMad du 
byung ba, in M, vol. 2/kha: 843.6, which shares this line. The line is quoted from that source 
in the SM 366; see Esler 2018: 286. For the line as found in the NGB root text, see Liljenberg 
2012b: 261 (D version). 

33 NKJ has mkha’ la, but NKG reads mkhas la; this would suggest a translation as follows: “For 
the sage there are no objects of origination and involvement." 

за This line is found in the NGB root text, see Liljenberg 2012b: 255 (M version), 261 (D ver- 
sion). 


130 TEXT 3: RDO RJE GZONG PHUGS KYI 'GREL РА (026) 
SINS SINS SAA аа 

UNE БАСА 

сечас RA) 

STUART HAAN WR GANAS 

тауча аката 

А АШЫШ. агаа дагасан 

Beifear аса 

gts eR garar EA] 

[AAAS ANTS ARAN 209 4| 

BAAR STARA GAIA RR AT 

Rarer аг ааг 81858) 

PARA niaar A INAS] 

PENNANT AIIN RIRA AAN ар) 
агаа агба уйу 

АК А каха 4 


1 For ће NGB root text, see Liljenberg 20120: 255 (M version), 261 (D version). 4 Бог the NGB 
root text, see Liljenberg 2012b: 255 (M version: the end of the line is slightly different), 261 (D ver- 
sion). 7 For the NGB root text, see Liljenberg 2012b: 261 (D version). 9 For the NGB root 
text, see Liljenberg 2012b: 261(D version). 12 For the NGB root text, see Liljenberg 20120: 261 
(D version). 15 For the NGB root text, see Liljenberg 2012b: 261 (D version). 
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"Being free from awakened body, speech and mind, it is supremely great."95 

As the integral identity of awakened body, speech and mind in their variety, 

The three are attained, yet there is neither the action nor agent of effortful med- 
itation. 

“Though free from spells and emblematic gestures, there is no impairment":36 

The unwavering emblematic gesture and the spell of the inexpressible incantat- 
ory repetition, 

Being in themselves free from appearance and expression, are unimpaired. 
[NKJ 389.1; NKG 335.3] 

‘Being without outer and inner, exterior and interior, it is extensive inward- 
ness.”37 

Being without action and agent, there is nowhere to travel, and one is free from 
objects and free from supports. 


"Since it is free from the extremes and their middle, it is the quintessence":38 

All the eight limitations?? and their middle are nonentities. 

Without the awareness of this and that,*? in the elixir of absolute meaningful- 
ness, 

"Pleasure and displeasure are equal, primordially non-existent":^! 

Enjoyment and suffering, good and bad, are unmixed yet complete; 

They are primordially unexamined in terms of being this or that. 

“Without grasping, if the intellect is not produced, "7? 


35 This line is quoted in the SM 349; see Esler 2018: 278. For the line as found in the NGB 
root text, see Liljenberg 2012b: 255 (M version), 261 (D version). Here we witness a fur- 
ther instance of intertextuality with the rMad du byung ba, in M, vol. 2/kha: 843.6, which 
shares several of these lines, though they are given in a different order; for a translation, 
see Guarisco 2013: 145. 

36 This line is also quoted in the SM 349; see Esler 2018: 278. For the line as found in the NGB 
root text, see Liljenberg 2012b: 255 (M version: the end of the line is slightly different), 261 
(D version). This line too is found in the rMad du byung ba, in M, vol. 2/kha: 843.7. 

37  Fortheline as given in the NGB root text, see Liljenberg 2012b: 261 (D version). Again, this 
line is shared with the rMad du byung ba, in M, vol. 2/kha: 843.6. It is quoted from that 
source in the SM 366; see Esler 2018: 286. 

38 Тһе line is found in the NGB root text; see Liljenberg 2012b: 261 (D version). 

39 The eight limitations are production (skye ba), cessation (000 pa), permanence (rtag pa), 
nihility (chad pa), going (gro ba), coming (‘ong ba), singularity (don gcig) and difference 
(tha dad pa). See Nor brang о rgyan 2008: vol. 2, 1848. 

40 Amore literal translation would be “without the awareness of this through that" ( di la ‘dis 
rig med pas). 

41 Тһе line is found in the NGB root text; see Liljenberg 2012b: 261 (D version). 

42 Тһе line is found in the NGB root text; see Liljenberg 20126: 261 (D version). 
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3 For the NGB root text, see Liljenberg 2012b: 261 (D version). — 7 For the NGB root text, cf. 
Liljenberg 2012b: 260 (D version). 11 For the NGB root text, see Liljenberg 2012b: 260 (D ver- 
sion). 14 Forthe NGB root text, see Liljenberg 2012b: 260 (D version). 17 For the NGB root 
text, cf. Liljenberg 2012b: 261 (D version). 
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When remaining in equipoise, there is no involvement 
In the objects of one’s notions, nor is there any taking up this absence. 
"Free and unfree are nonentities, and there is nothing to grasp."^3 


In absolute meaningfulness, limitations and discursive craving, existence and 
non-existence, 

Exaggeration and denigration are absent. Hence, there is nothing to grasp 
through referential imaging. 

Since there is no grasping at these six, ^^ 

"There is nothing to hear and nothing to see, nor is there hope and misgiving.”*5 

Absolute meaningfulness cannot be taught, and phenomena's open dimension 
is without glitter. 

There is no object to know or to attain, nor is there an abyss: [МК] 390.1; 
NKG 336.2] 

Relinquishing the objective scope of these six, one is intrinsically free from 
them. 

"Pure and impure—wisdom is free from the limitations of words":46 

Since ignorance and wisdom are not different, 

The cleansing of the obscurations cannot be indicated through designations in 
the state of wisdom. 

“Without grasping at words, wisdom is primordially void":*? 

Being aware of spoken words, one is liberated from their iron chains,*® without 
exaggeration or denigration. 


Since freedom from the heretical views is taught without relinquishing them, 

"Eternalism and nihilism are indistinguishable and totally absent from ap- 
pearance-emptiness."4? 

Intrinsic illumination, as both eternalism and nihilism, is without any grasping, 

So the person, including grasper and grasped, is just thus. 

As they [i.e. persons] are difficult to examine, they are difficult to describe: 


43 The line is found in the NGB root text; see Liljenberg 2012b: 261 (D version). 

44 Itis likely that this refers to the previously enumerated six items, viz. limitations and dis- 
cursive craving, existence and non-existence, exaggeration and denigration. 

45  Avariant of this line is found in the NGB root text; cf. Liljenberg 2012b: 260 (D version). 

46 This line is found in the NGB root text; see Liljenberg 2012b: 260 (D version). 

47 Тһіѕ line is found in the NGB root text; see Liljenberg 2012b: 260 (D version). 

48 Тһіѕ line refers to the fact that the practitioner remains aware of spoken words, yet without 
reacting to them—hence, the metaphor of being liberated from iron chains, these chains 
being the tendency to reify words into solid, graspable existents. 

49  Avariant of this line is found in the NGB root text; cf. Liljenberg 2012b: 261 (D version). 
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1 For the NGB root text, cf. Liljenberg 2012b: 261 (D version: reads chags paang med instead of 
chad pa'ang med). д For the NGB root text, cf. Liljenberg 2012b: 261 (D version). 8 For the 
NGB root text, cf. Liljenberg 2012b: 260 (D version). 12-13 For the NGB root text, see Liljenberg 
2012b: 255 (M version), 260 (D version). 19-20 For the NGB root text, see Liljenberg 2012b: 260 
(D version). 
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"Since [the person] is a nonentity, it is pacified yet is not 1250 

Because the universal ground of pain is self-originated and free from insignia, 

The threefold grasping at nihilism”! has never existed: 

"All-pervading, it is free from a self.”52 

Without tainting anything, it is the universal seed; the meaning of this axiom 
is that 

It is veritably difficult to analyse selfhood. 


In orderto definitively show the deviations and obscurations pertaining to con- 
centration, 

“Engaging in illusory concentration is an illusory illness"53 [мк] 3911; мкс 
3374] 

The mystic lady of referential imaging engages in deception: 

Cleansing the outer and inner obscurations, one is obscured by the illness of 
desire. 

Therefore, the greatness of Atiyoga is greater: 

“Ав self-originated wisdom does not depend on any [outer] power, 

All the limitations of hope and misgiving are utterly pacified."54 

Since the greatness of wisdom is without pivoting on anything, 

It is autonomous and wields power over all. 


Since it is impossible for the mind to hold the supports of referential imaging, 

There is no discursive grasping. Regarding the eight hopes and misgivings,°> О 
Mafijusri, 

[It might be said,] well, if one desires peace, hope occurs and one doubts. 

[It is replied that] "all limits are absent in space, and so there is no bias: 

Since there is neither peace nor unrest, it is free from biased positions."56 


50  Avariant of this line is found in the NGB root text; cf. Liljenberg 2012b: 261 (D version). It 
reads chags pa'ang med instead of chad pa'ang med. 

51 Itis not quite clear what this threefold grasping at nihilism (chad par dzin gsum) refers 
to. 

52  Avariant of this line is found in the NGB root text; cf. Liljenberg 2012b: 261 (D version). 

53 A close variant of this line is found in the NGB root text; cf. Liljenberg 2012b: 260 (D ver- 
sion). 

54 These two lines are quoted in the SM 436; see Esler 2018: 325. They are found in the NGB 
root text; see Liljenberg 2012b: 255 (M version), 260 (D version). 

55 This refers to the eight worldly phenomena (Skt. astau lokadharmah): gain and no-gain, 
pleasure and suffering, praise and blame, fame and infamy. See Nagarjuna 2007: 35. 

56 These two lines are found in the NGB root text; see Liljenberg 2012b: 260 (D version). 
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3 For the NGB root text, cf. Liljenberg 2012b: 260 (D version). 6 For the NGB root text, cf. 
Liljenberg 2012b: 260 (D version: thog ma instead of rtogs pa'i). 13-14 Forthe NGB roottext, see 
Liljenberg 2012b: 254 (M version: the first line differs), 260 (D version). 15 8] em. kyi(gramm.) 
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Since the self-originated enlightened mind, like space, is untouched, 

It is free from the biased effort regarding the existence or non-existence of pain- 
ful elaborations. 

"Primordially, there has never been purity or impurity”:5” 

The phenomena of total afflictions and of utter refinement 

Are non-dual, spontaneously free from dualistic designations. 


‘Being pacified, it is soundless, having transcended the limitations of compre- 
hension.”58 [NK] 392.1; NKG 337.6] 

Since it is free from pain without relinquishing it, it is inexpressible through 
words. 

It therefore liberates from the objects of thinking. 

Ultimately an absence, it transcends and is free from quantification. 

Because it is spontaneously untouched by any limitations, 

It transcends the criteria of the scope of comprehension relating to the ex- 
tremes and their middle. 

Since one is confused by searching with the criteria of examination and scru- 
tiny, 

“Grasping is produced because [the absolute] is grasped in terms of criteria. 

Hence, one’s mental continuum is encircled by indicators."5? 


In order to definitively examine the tenets of absolute meaningfulness, 

One searches for absolute meaningfulness discursively through actual percep- 
tion and inference, 

Only to certainly posit it as being like water in a mirage. 

Therefore, one does not find absolute meaningfulness, which is free from per- 
severant examination and scrutiny, 

Through the oral lineage of perseverant discursive striving. 


57 Avariant of this line is found in the NGB root text; cf. Liljenberg 2012b: 260 (D version). 

58  Avariant of the line is found in the NGB root text; cf. Liljenberg 2012b: 260 (D version). The 
text reads rtogs раї, referring to '[ordinary] comprehension’, as opposed to ‘realization’ 
(which rtogs pa often, though not always, means). An alternative interpretation would be 
to take this to be a homophonic error for rtog pa'i, referring to ‘discursive [limitations], 
but Lopon P. Ogyan Tanzin comments that here it seems unnecessary to emend the text. 
The variant in the NGB root text (D version) is thog ma, which, meaning ‘beginning’, is of 
little help. 

59 These two lines are quoted in the SM 304; see Esler 2018: 253. They are found in the NGB 
root text; see Liljenberg 20120: 254 (M version: the first line differs), 260 (D version). 
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2 For the NGB root text, see Liljenberg 2012b: 254 (M version), 260 (D version). 1 For the NGB 
root text, see Liljenberg 20120: 260 (D version). | аг аа | мку (and мкм) has an erased na ro, 
indicating that sbyongs was corrected to sbyangs, as found іп NKG 338.6. 14 For the NGB root 
text, see Liljenberg 2012b: 259 (D version). 20 gl NKG 339.3 has stong (psych.). 21 For the 
NGB root text, see Liljenberg 2012b: 260 (D version). 
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In order to gradually show the deviations in concentration, 

“There is abiding in attachment to the taste of concentration,"60 

The deviation of the third worldly contemplation. 

That which is not associated with the causes of existence or non-existence is 
reality-as-such. [NKJ 393.1; NKG 338.5 | 

Because of existence, there is the dualistic experience of limitations, and 

Reality-as-such, which is not associated with causes, is not seen. 

Not transcending the concentration of pacification, ® 

One sees conceptions and notions as enemies, desiring peace: 

The auditors and independent buddhas do not obtain non-abiding transcend- 
ence (Skt. apratisthita-nirvana). 

Being without the deviation of the view of Madhyamaka, 8 

“One’s own mind, uncontrived and uncleansed, is reality-as-such."64 

The mind of labelling and the mind of description are due to necessity, 

Yet the secret open dimension is uncreated; its clarity is without relinquishing. 

“The two truths pertaining to the provisional meaning of illusory individuals 
are non-existent":65 

Though the Madhyamaka teaches two truths to guide the lowly, 

In the state of spontaneity, there is no partial view regarding what is true and 
what is spurious. 

Therefore, there is neither self nor anything to accomplish. 

The mind that gives up for a while is a great abyss. 

Entering the direction of absolute truth for a breath's fleeting second 

Is a downfall due to the limit of emptiness; hence, it is a veritably great abyss.96 

"Free from any purpose, there is neither mind nor nihilism”:®” 

The supreme absolute truth in which views are absent is without objectifica- 
tion. 


бо Тһіѕ line is from the NGB root text; see Liljenberg 2012b: 254 (M version), 260 (D version). 
Itis quoted from the root text, along with several other lines, in the SM 432; see Esler 2018: 
322. 

бт On the deviations of the four contemplations seen from an Atiyoga perspective, cf. the 
SM 430, in Esler 2018: 321. 

62 In the SM 431-433, this deviation is discussed under two headings, relating to the auditors 
and independent buddhas, respectively; see Esler 2018: 321-323. 

63 СЁ the section concerning the deviation of the Madhyamaka in the SM 433-434, translated 
in Esler 2018: 323. 

64 Тһіѕ line is found in the NGB root text; see Liljenberg 2012b: 260 (D version). 

65 This line is quoted in the SM 366; see Esler 2018: 286. The line is found towards the begin- 
ning of the NGB root text; see Liljenberg 2012b: 259 (D version). 

66 СЕ Inada 1993: 93 (translation of Nagarjuna, Mulamadhyamakakarika, ch. 13, v. 8). 

67 Тһіѕ line is found in the NGB root text; see Liljenberg 2012b: 260 (D version). 
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2 For the NGB root text, cf. Liljenberg 20120: 254 (M version), 260 (D version). 5 For the NGB 
root text, cf. Liljenberg 2012b: 260 (D version). | Ааш | NKG 339.5 has med pa'i (а). 8 For the 
NGB root text, see Liljenberg 2012b: 260 (D version). 12-13 For the NGB root text, see Liljenberg 
2012b: 254 (M version), 260 (D version). 15 ĝ] em. kyi (gramm.) 20 XX] NKG 340.3 has yong 
ngo (visual). 
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Because it is an absence, there is no falling down into nihilism. [МК] 394.1; 
NKG 339.4] 

“The authoritative statement of great concentration is great freedom from all 
purpose."68 

For the king of concentration, being without exaggeration and denigration, 

There is no taking up non-discursiveness, to which he is superior. 

“It is the birthless which is listened to.” 

Spontaneous presence, just as it is, is without directional birth. 

Whatever is understood is exquisite hearing. 

"The absence of mind is unborn; it is purposeless, yet without being free from 
[purpose]. 

For referential objects, there is no cognition that is born thither. 

In this regard, without taking up a purpose, one is oneself re-endowed with 


[purpose]. 


In order to teach those with a predilection towards searching through examin- 
ation and scrutiny, 

“Whatever the Victorious One declares to indicate absolute meaningfulness, 

That is the indicated and should be realized"?! 

In Atiyoga the meaning is without indicating, yet 

The gold of the meaning is sought with the lamp of names and words, 

So verbal enumerations are the wheeled vehicle of awakened speech; 

Thus, what the Teacher declares is the indicated: 

Its objective scope self-liberated, it is unspeakable and unthinkable— 

By thus teaching absolute meaningfulness, it is encountered symbolically. 

[It might be said, | well, if the meaning can be indicated, grasped and grasper 
are there. 


68 А variant of this line is found in the NGB root text; cf. Liljenberg 2012b: 254 (M version), 
260 (D version). 

69  Avariant of this line is found in the NGB root text; cf. Liljenberg 2012b: 260 (D version). 

70 Тһіѕ line is found in the NGB root text; see Liljenberg 2012b: 260 (D version). 

71 These two lines are found in the NGB root text; see Liljenberg 2012b: 254 (M version), 260 
(D version). 

72  Aclosevariant of these two lines is found in the rTse mo byung rgyal, in M, vol. 1/ka: 6124— 
2; Valby 2014: 6-7 (English translation), 41 (commentary). The line is quoted from that 
source in the SM 13; see Esler 2018: 37 (translation), 404 (critical edition). 
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1-2 For the NGB root text, see Liljenberg 2012b: 253 (M version), 259 (D version). 6 For the 
NGB root text, see Liljenberg 2012b: 253 (M version), 259 (D version). 9 For the NGB root text, 
see Liljenberg 2012b: 253 (M version: a more distant parallel), 259 (D version). 13 Forthe NGB 
root text, cf. Liljenberg 2012b: 253 (M version: a more distant parallel), 259 (D version). 15 кўк 
a5] em. bsgor med (orth.) 17 For the NGB root text, see Liljenberg 2012: 259 (D version). 
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[It is replied that] “space transcends equality and non-equality; [NKJ 395.1; 
NKG 340.3] 

Since space is an absence, there is nothing that pervades the sky."7? 

Good and bad, high and low, existence and non-existence, are spontaneously 
complete in the mind: 

Like the sky, it transcends the effortful limitations of being and non-being; 

Like space, it is an absence, and there is no entailing this or that— 

‘Indicating it, one is incapable of saying: ‘It is this. "7^ 

While explaining it, even though [one uses] examples and words, 

The locutions are not what is meaningful; hence, 

“Wordless, all words are soundless and free from words."75 

All words have difficulty with spontaneous completeness since they [describe 
it] as existent or non-existent. 

That is why, when it is indicated, it is without vowels"6 and untouched by them. 


Since there are no deviations of the view and conduct, 

"There is no quintessence with regard to virtues and sins, and one is free from 
a centre and from all limits"? 

The ten [virtues] and their ten effects are two aspects. 

I, the self-originated, am without meditation?? and without ripening. 

Iam therefore untouched by the positions of being free and unfree. 

“Without the intellect that is intrinsic to the sense-faculties, one is free from 
their objective scope.””9 


73 | Thesetwo lines are found towards the beginning of the NGB root text; see Liljenberg 2012b: 
253 (M version), 259 (D version). 

74 This line is found towards the beginning of the NGB root text; see Liljenberg 2012b: 253 
(M version), 259 (D version). 

75 This line is found towards the beginning of the NGB root text; see Liljenberg 2012b: 253 
(M version: a more distant parallel), 259 (D version). 

76 Vowels (dbyangs; Skt. svara) are that which permits distinct articulation. Their absence 
here signifies that spontaneous completeness defies description. The Sanskrit term asvara 
can signify ‘indistinct’; cf. Monier-Williams 2001: 124. 

77 А variant of this line is found towards the beginning of the NGB root text; cf. Liljenberg 
2012b: 253 (M version: a more distant parallel), 259 (D version). 

78 Itake bsgor med, which does not readily make sense, to be an error for bsgom med. 

79 This line is found towards the beginning of the NGB root text; see Liljenberg 2012b: 259 
(D version). It is also quoted in the SM 341; see Esler 2018: 273. 
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3 For the NGB root text, cf. Liljenberg 2012b: 259 (D version). 6 Forthe NGB root text, cf. Liljen- 
berg 2012: 254 (M version), 259 (D version). 11-12 For the NGB root text, see Liljenberg 2012b: 
253 (M version: first line only), 259 (D version). 17 Forthe NGB root text, see Liljenberg 2012b: 
253 (M version), 259 (D version). 19 Forthe NGB root text, see Liljenberg 2012b: 259 (D version). 
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The only accumulation is that of the great self-originated wisdom; 

Since it is all-knowing, it is the supreme eye of acumen.®° 

“Since objects are non-existent, one is confused by engaging in illusory ob- 
jects”:8! 

For the non-dual scope of the view and conduct, [NK] 396.1; мкс 341.2] 

The knowable objects that are analysed are chiefly grasped and grasper. 

“The wordless is without following after words”:8? 

Since it is without indicators, it does not follow after them. 

In the sky, there is no referentially imaging that which is not one, 

Yet since the limitation of oneness is a flaw, its meaning is not one; 

In the supreme sense, it cannot be referentially spoken of and is free from 
objects. 

"Space verily transcends all characteristics: 

Being non-existent, even the sky is spaceless."53 

In contemplation, one does not think in terms of singularity and multiplicity. 

Reality-as-such, just like the sky, is non-existent; 

Not being a sheer absence, the sky is without thoughts. 

[It might be said, | in that case, this is taking up non-meditation. 

[It is replied that] “the sky is without anything on which to meditate";9* 

Since for sky-like wisdom, objects are nonentities, 

“Inexpressible, space transcends non-meditation."95 

Since one's identity is non-meditation, there is no objectifying. 

It might be said, well, that is objectifying one's desires. 

[It is replied that] in non-abiding inexpressible transcendence, 

One goes beyond even non-meditation: | хк) 397.1; NKG 342.1] 


80 Тһе eye of acumen is one among five eyes, which comprise (1) the eye of flesh, (2) the 
eye of clairvoyance, (3) the eye of acumen, (4) the eye of the doctrine and (5) the eye of 
the Buddha. Its particular function is to realize the selflessness of all phenomena. See Nor 
brang o rgyan 2008: vol. 1, 1136. 

81  Aclosevariant of this line is found towards the beginning of the NGB root text; cf. Liljen- 
berg 2012b: 259 (D version). 

82  Avariant of this line is found towards the beginning of the NGB root text; cf. Liljenberg 
2012b: 254 (M version), 259 (D version). 

83 These two lines are found at the beginning of ће NGB root text; see Liljenberg 2012b: 253 
(M version: first line only), 259 (D version). They are quoted in the SM 415; see Esler 2018: 
313. 

84 This line is found at the beginning of the NGB root text; see Liljenberg 2012b: 253 (M ver- 
sion), 259 (D version). It is also quoted in the SM 415; see Esler 2018: 313. 

85 This line is found at the beginning of the NGB root text; see Liljenberg 2012b: 259 (D ver- 
sion). It is also quoted in the SM 415; see Esler 2018: 313. 
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з For Ше NGB root text, see Liljenberg 2012b: 253 (M version), 259 (D version). 7 For the NGB 
root text, see Liljenberg 2012b: 253 (M version). 9 Forthe NGB root text, see Liljenberg 2012b: 
253 (M version), 259 (D version). п For the NGB root text, see Liljenberg 2012b: 253 (M version), 
259 (D version). 19 48171| iso. nam mkha’ (arch.). See rNam rgyal tshe ring 2001: 281. 
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Since there is neither action nor agent, there is no support. 

Being thus free from dualistic conceptions, 

“The sky has no body; the sky is free from mind.”86 

Reality-as-such, sky-like, is groundless and without referential imaging: 

Free from all thoughts, its essence is omniscience. 

Since the fruition is that there is nothing to obtain through sky-like meditation, 

"The king of space is the wisdom body of reality.’8” 

The clarity of space is the unmixed integral identity, the awakened body of thor- 
ough completeness. 

"Since reality-as-such is without thoughts, it is the greatness of ѕрасе”:88 

Just as the sky is without thoughts about the sky, 

"Space is free from all thoughts." 5? 

Intrinsic awareness, aware of space, is free from thoughts: 

Endowed with the force of abiding naturally, 

It is without thoughts and occurs like the sky itself. 


Since it is the paradigm of spontaneously present qualities, 

It is without thoughts and does not quiver, like the dispelling of what sullies. 

The series of its qualities being limpid, they arise of themselves. 

Though there is nothing to obtain, one is free from the conceit of desire. 
[NKJ 398.1; NKG 342.6] 

Space itself arises as one’s own purpose. 

Being liberated, one shows the path of liberation. 

Free from all the elaborations of non-existence and existence, such is the con- 
summation: 

The great mind is unwavering clarity in the state of supreme meaningfulness. 


86 This line is found towards the beginning of ће NGB root text; see Liljenberg 20120: 253 
(M version), 259 (D version). 

87 This line is found at the beginning of the NGB root text; see Liljenberg 2012b: 253 (M ver- 
sion). 

88 This line is found at the beginning of the NGB root text; see Liljenberg 2012b: 253 (M ver- 
sion), 259 (D version). It is also quoted in the SM 415; see Esler 2018: 313. 

89 This line is found at the beginning of the NGB root text; see Liljenberg 20120: 253 (М ver- 
sion), 259 (D version). It is also quoted in the SM 415; see Esler 2018: 313. 
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кч ens haces 
Kissen 


A INC. NT. 


[SSS ANN дул! [RAP адаг үү 


^. e. ^ 


Jae Berni Ба eren eere | 
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This commentary on the pith instructions concerning the very nub of the 
unmistaken intent 

Is an Adamantine Piercing Awl; may it become an eye for those in future 
times!9° 


The commentary Бу Acarya Salwagyal (gSal ba rgyal)?! is hereby completed. 
It was made by Yang Wangter and labelled according to the exemplar of the 
Adamantine Piercing Awl. 


9o  Thisisreminiscent of a formulation found in the ѕм 499; see Esler 2018: 368. 
91 On this master, also known as Prakasalamkara (gSal bai rgyan), see Esler 2014: 10. 
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TEXT 4 


rTse mo byung rgyal grel pa (TBG) 


[References: rTse mo byung rgyal grel pa, in мк], vol. 103/pe: 179-230. Reproduced in 
МКМ, vol. 93/ge: 179—230. 
Computer input version (based on хк) via мкм) іп мкс, vol. 98/nye: 159-200. | 


Seen 8 гакарга агаад | 

[180] Jat Ray 8-4 да N aree egere gren айд 
REAR Ховага Rar 9 а чА дагаа ха дуг 
ài NEN JUIN заката агаа ата какта SYN SI 
аар акаа ааа ҳа ката Аад ааа PREN 
FAA S en Аааа) акаа AX 
STFA [в BRAINS IHN IANA ARIAS y ar 
А ог аа куге гада: 
наза ач оса уа аа д 

| вагаагадаганага 55 qs NAAN yaaa Ay 

БЕ x гага RANE BAHN ESSN ISA 
AEA [182] TAR Hy БАЗАБЫ 


т 8519] em. gcig du (gramm.); see мкм 180.4 and мкс 160.3. 9 š] em. chod (cod.); see 
NKG 160.5. 12 8гч8 | This initial stanza is by the author of the commentary and not part of the 
root text. 
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ТЕХТ4 


Commentary оп the Victorious Peak (твс) 


Commentary on the Victorious Peak! 


[NKJ 180.1; NKG 1604] Having undertaken to explain the written words of the 
pith instructions through the fivefold general meaning, it is explained that first 
is the history, i.e. the lineage of the blessings of the Teacher of mind-as-such. 
[Secondly,] the explanation relating to one's essence: the enlightened mind is 
revealed by all the Buddhas and sentient beings, up to the dust particles in 
space, to those with realization as conspicuous, obvious and still; it is taught 
as the suchness of the pith instructions. Thirdly, one can trust the source since 
it is taught in an array of sixty-eight stanzas (Skt. sloka). [Fourthly,] because 
it condenses the single meaning, [мку 181.1; NKG 160.3] everything is spontan- 
eously accomplished, so it is taught as the pinnacle vehicle. [ Fifthly,] because it 
is conducive, itis taught as Atiyoga. Therefore, itis for those of outstanding [fac- 
ulties] who are endowed with the requirements and who are fortunate vessels. 

In summarizing the meaning of the words, one teaches the eulogy,” the ves- 
sels and their measure,’ and the basic text, these three. 


Homage to the Hallowed One, the glorious Samantabhadra of great bliss. 


This is the eulogy of the Teacher. Through [his] wisdom diamond, craving is 
eradicated. 


Without striving, there is total completeness, free from speaking and 
thought.^ [NK] 182.1; NKG 161.1] 


1 Critical edition of the root text (the rTse mo byung rgyal) in Liljenberg 2012b: 236-252; for a 
translation, see Liljenberg 2012b: 160-176. 

2 Lopon Р. Ogyan Tanzin comments that mchod needs to be understood in the sense of mchod 
brjod, meaning ‘eulogy’. 

3 NKJ appears to read chod, but this does not readily make sense; NKG corrects this to tshod. 

4 This initial stanza is not part of the root text but is by Nubchen Sangye Yeshe. It comments 
on the homage just above. 
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152 ТЕХТ 4: RTSE MO BYUNG RGYAL ’GREL PA (TBG) 
PARAS user exten] 
Fees steer) 
акага 
ачачак 
Ах харсасагагаа 
IFRS AIAN INA] 
Berga Evi 
Jat sapra aN s Bx] 

ASEAN YI AHN AIA TASH IAN SANTINI 

PENTA GARE 2 Аа 

Акага ага agant ege: 

| даган хад ARNA YT AEN] 
(дагч) Aq Xa gases дай AS ZR IAEA AAI SATAN 
XKS] Заг гааг Йа esr ar ager A AÊ ARIARI ANNAN аг 
TARIA RR KE E gar 877 agg NAT га кагак AN AISA Жага: 
кога E NOMA [183] Яа 9га аук аглаг 
ARAQASATARAIN AEN REN ALON TAN Y TAN 


Cer 


1 5 Аа em. dod nas (hom.) 
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It is originally® free from fault, appearing anywhere. 

It appears as whatever is desired, free from fault. 

Dominating all entities, it is great enjoyment. 

Untainted by whatever appears and exists,® 

Its pure scope is totally complete, yet free from everything. 

When one encounters the ground, 

One enters the unmistaken stream, which is a supreme [mark of] respect. 


In order to show’ reverence for the pith instructions, 


To the Hallowed One, the all-knowing awakened mind of glorious great 
bliss; 

To the variety of phenomena as Samantabhadra-Vajrasattva; 

To the awakened speech that is the symbiosis of the open dimension 
and wisdom: 

Homage to the enlightened mind of utter purity. 


The awakened mind of the Teacher of these explanations has the essence 
of omniscience, the supreme aspect of self-originated wisdom. Without by- 
passing the quintessential absolute meaningfulness of all phenomena, there is 
clarity free from birth and destruction. The Teacher free from effort [bestows] 
the two types of profound teaching, free from the effort of distinguishing 
the open dimension and wisdom, the authoritative statement without exag- 
geration and denigration. [мку 183.5 NKG 162.1] The spontaneously present 
awakened speech is inherently free from the three elaborations.? Encounter- 
ing it with confidence, yogins enter the stream. 
In order to show the vessels and requirements, 


5 Hereltake dod nas to be a homophonic error for gdod nas. 

6 Lopon P. Ogyan Tanzin comments that these four lines appear to refer to the three awakened 
bodies, with the first two lines signifying the body of reality (Skt. dharmakaya), the third line 
signifying the enjoyment body (Skt. sambhogakaya) and the fourth line signifying the eman- 
ation body (Skt. nirmanakaya). 

7 The expression ‘in order to show’ (bstan раї phyir) is used repeatedly to introduce a passage 
from the root text. On this expression and its usage in a similar context, cf. Liljenberg 20124: 
142 and n. 47. 

8 Valby 2014:14, n.16 suggests: the object of homage, the one who pays homage and the action of 
paying homage. According to Lopon P. Ogyan Tanzin, this could even refer to the elaborations 
of the three awakened bodies, in the sense of grasping towards them as separate identities, 
when in fact they are three dimensions of a single reality. 
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JIEREN RANNI RENIN] 

аага акага кага AATT Saleh 

|КАЕЧаа даагаа касет 

REN INR SAAR AA аа 
БЕ gx AIR] ASTA AA Fare IRA gar Даг raga 
Акага раста tens ramener qe гда 86 
Касаги у А җуда 

атака агаа саге 

аага Raten siters абаад 

реак кадага 

2А) агай салад участ] 

| дага IAN EE TYAN Â] 

BAL RATA OH 
дага RR REA NEN AT NN BANKA AEN ITAA IA ац 
688) [185] Пека ir A ANAA Bs a x 
каала NILE È NAVKAR AN RY NEAT SANG SAT ARENA 
BANU дагаргаагд АКА Ba алага аша Rar ARN HES IR 


2 айдаг em. mdongs ba'i(gramm.) 8 арха] This construction seems ungrammatical, but 
attempting a correction would be hazardous. 15 аҖ$|] Page 184 is an auspicious blank page: 
bkra shis ngos dkar/. 
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From aeons of yore, so long ago, 

Blind wanderers, dull and fooled by the mechanisms of confusion, 

Bound by the signs of I and self— 

For the purpose of these wandering beings cycling in the continua of 
the three realms ... 


The common requirements are explained: 

Cognition has been roaming mistakenly from time without beginning: due 
to ignorance, i.e. being free from the view, and due to discursive comprehen- 
sion, which is at the root all six [continua of becoming], [sentient beings] are 
seized by a twofold noose and are uninterruptedly born in the three cities?’ — 
this is declared for them. 

In that case, if you assert the purported requirement that in consequence all 
are vessels for this pith instruction, [it is replied, | 


During the age of degeneration, this supreme awakened speech of the 
instructions— 

Which to those fortunate heirs of the Victorious One, who are omnipo- 
tent over whatever they desire, 

Is an infinite and amazing configuration of compassion— 

Has been spoken for the purpose of future generations of yogins. 

The meaning of the Apex Yoga is for these vessels of good fortune. 


These authoritative statements regarding the definitive injunctions, being 
superior to that which is declared for the purpose of the lowly, should be borne 
in mind.!° [мку 185.1; NKG 163.1] 

The special requirements occur continually; for those with a predilection 
towards certainty, Samantabhadra-Vajrasattva has obtained mastery over in- 
tegral being. For those who are supremely predestined, self-originated wisdom 
is spontaneously present, so they are illuminated by matchless blessings; this 
is proclaimed for the sake of those of future times. 


9 This refers to the three realms, viz. the realm of desire (Skt. kamadhatu), the form realm 
(Skt. rupadhatu) and the formless realm (Skt. агйруаалаїи). 

10 Неге NKJ 184 inserts an auspicious blank page (bkra shis ngos dkar). The blank page is 
simply due to a printing error, and the auspicious expression has been added lest readers 
of the volume might think that something is missing. 


л 


m 
[9] 
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Anas ага дага SAH NG HA er er Ae ASA] ша Ber qae 
цАдВай qaam SCRA MA AIGA AA SATIS AS 

BATTING EAN AAA BA] ва 

greet segre 

Акау Аааа засаад 
КБЕ Kxg2sSaarg анта А 5га даша 
Sayers RAN как HR KAYKA A ARYE LSA ALTE SATA 
пака закача rera дагадаг кага ааг Ba 
тү агчагах2дад) Хараг nao] ека кааар aan acy 
Rye nager grs Sys HVT дада дагагдаагагаддагаагдй| 

83 аадар акага) Аа ÂN ÈT ARJAN JRR AA 

ARRAN SAA HUA AG Aeneas А АЈ 

ARTE аа RAD 

ёте л гайхан 888) 

RAR ARIAS ATA ARAN TYRANTS 

чечак аага дуг? а 
ас 3485338; с 8 07 атаара аку за ак 
айа pa Ra wer er рач та ага арга араг 
NYRR ARR SAT H IIRL YLT S| аргааа даа Ag Ray 


2 їч] em. re dgos (cod., psych.); see NKG 163.3. 
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The sacred point which is to be known is the spontaneously present concen- 
tration of the supreme vehicle without thematic focus and without hope and 
misgiving," which is imparted to those having the fortune of the supreme path 
and having relinquished the four defects: 


The hearing lineage of the awakened mind, the pith instructions of the 
master 

Possessing the pledges and complete empowerments of spontaneously 
present enlightenment, 

Will be carried forth by those with faith, who are like the Victorious 
One’s awakened mind. 


The enlightened mind, like a precious gem, is the real basis of all phenom- 
ena and the vehicle of great omnipotence. The time has come for those who 
have obtained the source, the empowerments and scriptural authorizations, 
and who guard [their pledges], to bestow these pith instructions of the hear- 
ing lineage, requiring no striving, on those with a veritable predilection for the 
meaning of the intent lineage: persons who can disregard their possessions and 
life, [NKJ 186.1; NKG 163.6] who are capable of crossing over burning ditches and 
iron blades, and who are congruent with the Victorious Ones. 

Now, in order to definitively show that this text of pith instructions which 
has come down to us, an injunction that is greater even than the teachings on 
the seven certainties, is the king of all the authoritative scriptures, [it is said, | 


It opens the qualities of the configurations of awakened mind, 

| Comprising] awakened body, speech, mind, qualities and activities. 
Proclaiming the songs of the glorious Bliss-gone Ones, 

It is the king of omnipotent yogins of the secret spell. 


While the real meaning that is imparted transcends numbers, such as five, etc., 
it is the quintessence of the spontaneously present awakened body, speech, 
mind, qualities and activities. Its total completeness is a sacred treasury. It 
appears as being declared in words by unceasingly appearing to those to be 
tamed. Since its great blessings are difficult to contact, being the meaning of 


11 NKJhas re dgos med pa'i (‘without requiring hope’), though some of the letters are written 
in smaller characters, as if they had been inserted subsequently, which may account for 
this misreading. NKG has corrected this to re dogs med pa'i, which is the reading I have 
adopted in the translation. 
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ON ON 


AANA AINSI AT ARS яагаа ХЗ RA RETA A TC 
тайак учас [187] SAS] 
Гадаа Hagar Rig Rarer 
sts ra y mae ка 
(дага) RAINS] ака ees GRAAL AI s agar tn ere sa zx Ra 
Аа даг) BA QTY aaa 
=з gener аы 
ЫЕ FN AR IA IA агт ARIEN аара Ячгагад N Qa 
SAF AIGA MAN SURAT ауага ака KIN TAN] 
ар 
SÉ ats гага EASA аа 
fart 
SAARI TAT ядаад 
| агаа кка EEUU агаг] дааа ааа да 4 
цаг дай) Хага атл агага 5 X aie Ак Ray AANA 
дачага A RER INN SAA AAAI AN LAN думага [188] 9 
цагад аА 
удава авхад аг ате) 
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the anointing coronation, the essence of the great conduct of the pinnacle of 
vehicles is not to waver from the quintessential enlightenment—these are the 
criteria of the king of authoritative scriptures. [мку 187.1; NKG 164.5] 

It certainly is the general commentary on the authoritative scriptures: 


Union in equality is the open dimension of Samantabhadra. 


Since everything occurs within the state wherein there is neither acceptance 
nor rejection, one's objective scope is thoroughly pure, and the Teacher's intent 
is spontaneously without extremes. 


The great path of utter purity is the awakened mind of the universally 
liberating intent. 


Since it is the vehicle which treads upon the stages without effort and free from 
aspects, nothing in the other two vehicles is wasted;!? it should be positioned 
in a great place since it is the heart of the Victorious Ones. 

Its essence is as follows: 


The path of Great Completeness is utter liberation, there being nowhere 
to journey. 

The birthless open dimension is spontaneously complete without 
action. 


Since from the beginning there are no fetters, there is no striving on stages. 
Yet because it culminates in genuineness, the name [path] still obtains. In this 
regard, since it is free from the six actions, it is without aspirational hopes [for 
perfection] from elsewhere. Since intrinsic awareness is uncompounded, it has 
no real basis. Since it is the origin of everything, it makes everything clear—this 
is the very essence of this authoritative scripture. [NKJ 188.1; NKG 165.5] 

It is certainly the origin of all the teachings: 


12 This means that the qualities of the Sravakayana and Mahayana are encompassed in Dzog- 
chen's higher perspective. Valby provides an alternative interpretation, suggesting that 
Dzogchen does not waste anything as in the two lower vehicles, implying that it does not 
have to relinquish the afflictions. See Valby 2014: 18. 


20 
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Sys Zar ASA AAT SAGA 

агада аза дага тага ау 
СБ] алуа ауга дагах Катар inen sayy 
A AIRY QI цаа ба аг 

какаа да адау 

raar N дагаа дага ау 
(дага) AG ASH IAAT ага са ARES AN AA UT IT 
ga] HAAR A Vay ATG каткад дагаа IIT ATG 
чаг Rv Sa Agar sq aee rt Rin 

1А ага) 

Аче Ачаа 

аа AN IAEA Barats 

ERANA TIR AMR HAGA 

RAA a 45 са) 

IÑ [189] ge XTT AA] 
1 ачта) аглаг авс pax NA Хай erar аг 
Асака AST ASI XR AGUA дагцаАагагааү RAH) адаа 
BA QTR SH агадагаг дага са БЯ) арақа 
TAH TAN IE AMA А аага гака аа кух аА гаа 
аА Аат BA BSN AAT SSA ак А айа SMA SRI AN SOX 


1 авагч | em. cha mnyams pa (orth.) 13 48148 | em. rnams shes (orth.); see M 607.5. 15 ааг 
Ха] em. yang dog (orth.); see Liljenberg 2012: 238. Cf. M 607.5, which has уа thog (rec., alt.). 
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The means pertaining to the series of vehicles are balanced; 
The unmixed doctrines are the ornament of thorough completeness. 


The entire array of great and subtle vehicles is divided with regard to individual 
doorways, yet engagement therewith being impartial, all of them are the beauty 
of integral identity. 


Just like the effervescent current of the ocean’s vast expanse, 
So the anointing coronation is the treasury of the omnipotent ones. 


This is an indicative example: just as the great ocean includes the four rivers 
and lesser rivulets, so the vehicle of Atiyoga, being the integral identity of all 
vehicles, pervades the other vehicles without refuting them. Hence, as the great 
ancestor, it is the treasury whence everything originates. 

It is certainly the pinnacle of vehicles: 


It is the ground of all the knowable and knowers; 

It is the abiding transformation of the universal ground, the configura- 
tion of completeness. 

It is the cobra’s hood of consciousness, equal to the seal of space; 

It is the victorious peak, the open dimension of great bliss. 

It is the breadth" of the tantric section, the unsurpassed stage. 
[NKJ 189.1; NKG 166.4] 


It is the object of all vehicles and the root of their views; it is where knowledge 
arrives, pure in its intrinsic locus, without relinquishing anything. When all of 
the consciousnesses, which are without intrinsic nature, occur, their extent is 
thoroughly complete in the unmixed Great Completeness of spontaneous pres- 
ence. Going nowhere, this totality" is all-pervading like space. Hence, it will be 
explained as non-duality. As the self-arisen integral being of everything, it is the 
root of great bliss, free from the passion of desire. This means that it certainly is 


13 This and the following four lines of the root text are quoted in the SM 371; see Esler 2018: 
288. 

14  Herelemend yang dog to yangs dog. 

15 The exact sense of rgu pa nyid is not clear, but it seems to refer to a totality. The term туи 
pa also occurs with a similar sense in NKJ 211.5. 
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162 TEXT 4: RTSE MO BYUNG RGYAL ’GREL РА (TBG) 
JAX A TARTS AHA агцага GRATIN RATE FIT IR 
IRENA Se T NAIA 
аадар алддаг) 
TA Бал ас заах! 
[aren RATS SPR gap SAMA YN ZS IATA DIALS 
QAR алСЫГ NR IRA 
Мука 
188741 [ASIN [199] алдаа NAV ARRAN AANA JARJA ANTAA 
цана 
BAE т вет] 
аҳ рамда тагата 
БЕ Аук IYN ANEN STRIS RARI ARRA 
RAIN TYNAN HU ALIGN ANAT ANA ay ut xc RRA AR 
Хдаангаа ARR LAGAN AAA А841 
EAAQAA AHA AISI AGAR? 
| ян Багдаагагаага Haga] 
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the completely pervasive stage, more exalted than the other vehicles with their 
textual traditions consisting of three or eighteen [categories ].!6 
It is certainly the root of the pith instructions: 


The self-originated Hallowed One, Samantabhadra.!” 


Though the three existences well up like a river and the three realms are tossed 
about like the wind, the antidote is intrinsic illumination, which is without 
wavering till the end. 


Verily alone and supremely great is the body of reality (Skt. dharmakaya). 


Since one's own mind intrinsically appears as everything, [NKJ 190.1; NKG 167.3] 
it is unrivalled by others, being non-duality. 


The great seal of the spontaneously complete awakened body, speech 
and mind 
Abides on the supreme unsurpassed rank. 


Therefore, everything that pertains to the three empty aspects of appearance, 
resonance and rumination returns to awakening, without bypassing it. The 
three realms themselves dwell on the stage of awakening. Hence, it is baseless 
[to expect that] anything could exceed this meaning. 

In order to definitively show that it contains the conclusion of all purposes, 


Because in the unborn open dimension sentient beings are non- 
existent,!8 

The phenomena of existence are primordially spontaneously accom- 
plished. 


16  Itisnotquite clear what the referents of these categories are. Valby suggests the three bas- 
kets and the eighteen tantras of Mahayoga; cf. Valby 2014: 21, n. 38, n. 39. While the former 
seems plausible, I am less convinced by the latter suggestion and would rather propose 
the eighteen schools of early Buddhism. On the latter, see Lamotte 1958: 584-606. 

17 This and the following four lines of the root text are quoted in the SM 372; see Esler 2018: 
288-289. 

18 This and the following four lines of the root text are quoted in the SM 372; see Esler 2018: 
289. 
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(дага) ааваа AA ATA YG па кага Sarg as cer agya’ 
RUN агар HS SAA TS KATINGAN AN ARIRST SS UT 
NEN HAL] 
аза чанае Been 
Å TINY RS ASSERITUR] 
а Аз Эх Жей а рөц [ER S5 Sa YARIS AG tr 
RAN BIN PARRA кА ANAT NASAL 
авага аке дагагч i] 
a gas ANNA AAT 
Аааа авага кагала] 
(дагч саа | алах єє аг Rena qa UTAH qan 
(Хядаглгаа3 93] Has Ба xao as ÅKERN ME sangre 
IAN SHISHA гаг агарцагах ац) 
га ай чада 
RAR адаг гаага ауса л) 
(дага) SRE RAN HA QV RAIA VA ANY AR з бага зуң SO AA AIA 


ALN 


Arve, Ауу, ^ A NN ^. хот, 
Багала ак NAGA AAT T] ANIA HNN А а даана 


6 sgqq] em. bstan tu (gramm.) т зз] em. don tu (gramm.) п 4] em. gi gi (ditto); see 
NKG 168.4. 17 Rana] em. yin ba'ang (gramm.); see NKG 168.6. | 8338] em. nyid tshe ba'i 
(orth.); see NKG 168.6. 
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The essence of everything is neither picked out nor endowed with [any- 
thing]. It is not that there is a so-called ‘universal psyche’, for the argument is 
that an essence with regard to wandering beings cannot be established other 
than nominally.? Hence, without relinquishing the three existences, one is 
awakened in great enlightenment. 


The cause is spontaneously complete in the open dimension of the 
enlightened mind, 
Abiding as the fruition of non-abiding transcendence. 


This means that the cause is spontaneously complete: [NKJ 191.1; NKG 168.2] 
since it cannot be taught in terms of characteristics, it ripens as great transcend- 
ence, wherein there is not even the name of cyclic existence—thus should the 
meaning be resolved. 

In order to definitively show it as a mirror of all phenomena, 


Like the full moon, it has no elaborations;2° 
Wisdom is similar to the swirling dimension of the ocean. 


The enlightened mind is essentially other than the moon of sixteen parts, being 
free from activities.2! Well, if its aspects be described, in the state wherein 
everything is included in the great ocean, all is clear. Likewise, everything is 
made clear by the enlightened mind. 


Even as it radiates, so it absorbs. 
Merit and wisdom are complete in the awakened body, speech and 
mind. 


The enlightened mind is without objective scope: when the mind merely 
appears to come and go, it is reality-as-such (Skt. dharmata), which is not 
momentary, yet it is not empty in the sense of being ephemeral.?? The essence 
of [the Buddha's] characteristics and illustrative attributes being inconceiv- 


19 Неге ту translation differs quite substantially from that proposed in Valby 2014: 22. 

20 This and the following four lines of the root text are quoted in the SM 372; see Esler 2018: 
289. 

21 Тһе moon is said to be full when it is endowed with all its sixteen parts. Unlike the moon, 
which wanes after having attained its state of fullness, the enlightened mind is free from 
such changing activity. 

22 NKJ has nyid tshe бай, but NKG corrects this to nyi tshe bai. 
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Затта гусара асас [192] ЕБЕ БЕГЕ 
aay Sang] 
Баас хайс ааах Sx Bx] 

тавга RNA ама уу 

аук ards гаа гаг ааа 
БЕ AAR ANAND Ya дагцагдаа BABS асаа SAN YAS Заг аг 
aag aR] 

цаа яддаг аа агаа) 

ОС aah sae Sa | 

ауа $5558 RNIN eas ean 

jar n a SEM аага mu an 

| арг ga Bayar ay sS ag 8] 
КЕЕ MIRA AGRI ака AA FAA TAA аага 
нэх эээ ADR RA QUAS MCN AME 
Xa sels pees гадуе 294 PAGAN QT А аы Зз 

еа ба| поз] 

Igea чагат фа 

| ДЕ ааг дасдаг 

аукат MENTANAR] 

честа а] 
AS] Grama кту ASLAN AR] INN SAY UTA TAT AR] 98 
га үхгагарцаг аг агаа Жа] 


з 955581445] em. rgyun med par (psych.) 17 884] em. (dings ба (tense, gramm.); see M 608.3. 
18 S&gz] em. gyen thar (orth.); see Liljenberg 20125: 239. M 608.4 has gyen thur. 21 Эси] em. 
(dings ba (tense, gramm.) 
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able, it dwells as the spontaneously present awakened body, speech and mind. 
Therefore, one should resolve that it is complete without striving for the accu- 
mulations. [NKJ 192.1; NKG 169.1] 

Because actualized compassion can continuously?? appear anywhere, 


The view, like the king of the sky, takes flight: 
The open dimension of phenomena (Skt. dharmadhatu) is spontan- 
eously complete as great equanimity. 


Here, since dismal views are outshined by resolving integral being through the 
supernal eye of acumen, [it is said, | 


The state of integral identity is without tightness:?^ 

Itis great equanimity free from misgiving. 

The state of awareness is illuminated through its intrinsic clarity. 
In the sky-like nature which is unborn and non-abiding,?5 

The miracle of compassion is revealed as a great marvel. 


Neither occurring adventitiously nor seizing upon characteristics, the unwaver- 

ing essence which is at the origin of all the sky-like wisdoms appears anywhere 

and is indefinite, performing its purpose in the absence of non-occurrence. By 

encountering it, compassion occurs continuously, cleansing away suffering. 
The qualities of its realization [NKJ 193.1; NKG 169.6]: 


Like the great garuda, whose wings are complete and who soars in the 
sky, 

Dreading neither streams nor mounts nor 510реѕ,26 

Comfortable in the atmosphere and in all the realms of space, 

Gets across to wherever it is he imagines. 


The sky-soaring garuda is without anxiety, is comfortable anywhere and is ver- 
itably fast; [Atiyoga] is taught to be compatible with these three principles. 


23 Here I follow Valby's proposed emendation of rgyun med par (‘discontinuously’) to rgyun 
chad med par (continuously); see Valby 2014: 23, n. 43. Alternatively, rgyu med par 
(‘without cause’) could also fit. 

24 Тһе first three lines do not appear to be found in the extant editions of the root text; cf. 
Liljenberg 2012b: 239. 

25 These two lines of the root text are quoted in the SM 445; see Esler 2018: 331. 

26 Ihave emended gyen thar to gyen thur, following the root text in Liljenberg 2012b: 239. 
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Аааа дагдага а 
Бача ачаагаа 
рага аага SANT SA] 
Бахаг NA HI BARRAKA] 
КЫ | Sex даагаа ардаларцаг цаг дагахаагцйдагайд 
BANARAS RRA RST HAT AHA А SAA ANAT аргал 
RAJA LY IARR 7) AEA гд NAT а ara Ar 8А 


ARR] SARAH As дага [194] 88:553| SAA MAIN NY Га 
AR PHA GN GHAI AANA BAA ZE] SER AMIR AAS 
sx sra ATA] ванага BAS Hs) AERA FAIRS ax 
AGRA WR GAARA SAC age] 
| агчагааа Аа) 

ЭЛЭГ ЛЭЭ 

[AAS AS aM STARA 
[aren AGATA agar HAN Y Å DEN AA LS AAR ALA AGS AIRE 
цагаа та Ae 44 зараре RS GRUNT ATI 
арг чагаа ААА E] дагарага SAH TARATAR 
халаг ава! 


Ба саах een 


6 g«amg] em. byang chub du (gramm.); see NKG 170.4. 8 99%] em. khyung rgyal (psych.); see 
NKG 170.5. 
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Thus, the mind of the yogin having primordially trained his intellect 
Has the fortune of going to the quintessence of enlightenment. 
Endowed with the pith instructions that make awakening actual, 

He has the superior qualities to realize the enlightened mind. 


As in this example, since originally intrinsic awareness is pure in itself, the 
awareness of the great yogin familiarizes himself with this fact. For one whose 
intellect has the seed of quintessential enlightenment without having to go 
anywhere, it is not that the fruition is accomplished with a little strain. Hav- 
ing obtained and being endowed with the unmistaken means, whereby [the 
fruition] is already accomplished without the need for striving, the qualities 
of realizing the meaning of the victorious?’ peak [NKJ 194.1; NKG 170.5] are that 
one is without anxiety throughout the inexhaustible realms; that amidst all des- 
ignations one does not have to strive to encounter the unmistaken path; that 
one treads all stages without having to journey anywhere, and so forth. When 
thus encountered, wisdom arises continuously, so realization is already there, 
and one can trust it without dreading change and mutation. 
In order to show its activities, 


The purposes of self and others are spontaneously accomplished; 
without relinquishing [anything],?? 
One blissfully engages in an ocean of variegated conduct. 


Since both [purposes] are primordially sown in self-originated wisdom, cyclic 
existence is removed from its root,?? the afflictions are pure on the path, con- 
ceptions arise as wisdom, and sufferings become enjoyments; hence, all actions 
are already accomplished, and there are no biased activities to be relinquished 
or taken up. Therefore, one engages without asceticism in the different forms 
of conduct relating to a hundred thousand enumerations. 

As for misgivings regarding downfalls, 


27 NKJ has the erroneous khyung rgyal, which NKG corrects to byung rgyal. 

28 These two lines are quoted in the SM 452; see Esler 2018: 337. 

29  Thetext reads dpyis phyung, the past tense of dpyis ’byin pa, which is defined as ‘removing 
from the root’ (rtsa ba nas бут pa); see bTsan lha ngag dbang tshul khrims 1997: 447. 


170 ТЕХТ 4: RTSE МО BYUNG RGYAL ’GREL PA (TBG) 
ag BAGUE 
ГЕ ard адаг аага 
Fraser iier агаа ар 
181 [nos] SN SINA GAN EN RAIA 
feat дагаа А хааяа ака агаа саг ау 
550549 аа аагагадага даа 48) айгаа ais агар аг 
ааваа fiera даста агаў ARCA FEIN A IATA даг 
баат 
ESTP RERT AAG Ba] 
атада 
RT 
(дагч) малга ERIS girone WY] AAA IR GRAN AG IEA] 
&SUA S {ATRIA Ёагараааүц ад дааа аага Aaa 
AIAN ASIN SAS ARAN ARRAN SASS Aare гче: 
AFAA] 
JAIN EAGAN ASSIA) 
заг gaij gaara [196] 15591 
|їтхгггдуч?їага®дядүҖ аг 


10 хагада&] em. rab Фуат (orth.); see NKM 195.3 and NKG 1721. 12 ад] ет. mdzod spyod 
(tense); see NKG 172.1. 17 agaaa] em. gzugs dzin (psych. ); see M 609.1 and NKG 172.3. NKM 195.6 
has gzungs @гїп (tense). 
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The cause of the lotus’ growth is mud,?° 

Yet untainted by mud is the lotus. 

If one realizes that reality-as-such is without attachment, [NKJ 195.1; 
NKG 171.4] 

One is primordially without attachment and without even an iota of 
deterioration. 


This explanation is easy to understand. If one assimilates the crucial point of 
the view, which is without attachment, whatever activities one engages in are 
primordially unengaged, so how could one be tainted by temporarily engaging 
therewith? That which is without change and mutation does not waver. When 
it is encountered, the purpose of the awakened activities is already effected, 
and its quality is trust free from the fear of death and mutation. 

In order to show the follow-up [modes of conduct], 


Whatever be the profusion of compassionate conduct?! 
The yogin engages in the conduct of salvific means. 


The Buddha's behaviour appears everywhere without coming and going, effect- 
ing the purpose [of wandering beings] yet not taking on a particular aspect. 
Likewise, it is not different when it comes to the follow-up [activities]: if one 
is endowed with confidence, one can engage in all forms of conduct while 
encountering the self-illumination of intrinsic awareness, without the effort- 
ful actions relating to the three doors. 

In order to show the mode of compassion's occurrence, 


Not possessing the conceptual elaborations of grasper and grasped,?? 
[NKJ 196.1; NKG 172.3] 
The king equal to space fulfils all desires and hopes. 


зо These four lines are quoted in the SM 452; see Esler 2018: 337. 

31 These two lines are quoted in the SM 452; see Esler 2018: 337. 

32 NKJ has gzugs dzin, but мкс corrects this to gzung гіп, a reading which is confirmed by 
the root text; see Liljenberg 2012b: 240. 
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Гц аагааг «АЗ акага 

| дага ан хад Aas ага дагаагай 4) 
ЫЕ х даг) араг агага гак агат 8гдагагддар га 
«Вдагцага Senate Янг хаг 47) 84527 засаа к 
AAC GS Iargara AHS агаг) аг угай арг ба exceso 
Агав SHA RRNK] Бах агаа eraat даага ил 
BNR 

AFTER] 

такага AA TY ANTS 

ae 
(дага) KAR FANN ALIA AREAS FA EAR NA A SAAS AAS 
аг ага агаг ig Ha Ba AUNT TAIT SA Blant 

Beers дага асау Says 
ЫЕ ARNG A Хаг ардаа агаа Yar qs кат аа 4гаааг 6 
S renasci 

(gore seus ха 

х арг аг дага аа 

REAR алга агаа) 


ТЕХТ 4: COMMENTARY ON THE VICTORIOUS PEAK (TBG) 173 


From within the birthless open dimension, miracles are produced,?? 
Radiated from the open dimension by the utterly pure enlightened 
mind. 


The seminal nucleus of the open dimension is free from both elaborations [of 
subject and object], for wisdom is without self-grasping, and the open dimen- 
sion is without objectification. [Both] being incompatible, they are not just 
empty. In the sky of wisdom there is nothing to take up or to reject, and one is 
spontaneously contented with everything. Unborn awareness, which is indef- 
inite in terms of being anything particular, intrinsically appears as everything. 
When this is realized, one can trust that all desires are self-originating. 
If it be asked what appearance is, [it is replied,] 


The configuration of utter purity, the open dimension of space, 
Is the spontaneously present seraphic mansion of the precious wish- 
granting gem. 


[NK] 197-1; NKG 173.1] The root of reality-as-such, free from limitations, is the 
unmixed and thoroughly complete configuration of the enlightened mind, 
whose very abidingness is established from its great qualities. 


The host of Victorious Ones, swirling in from all directions and times ... 


АП of the ten [directions] and four [times] are not different in integral iden- 
tity, which is liberated from singularity and multiplicity: wandering beings are 
a host of deities. 


From the Victorious One's reality, teachers who are the Victorious One's 
embodiments, 

Hosts of Victorious Ones, yogins of the adamantine open dimension, 

Reveal the Victorious One's configuration for the purpose of wandering 
beings. 


зз This and the following line of the root text are quoted in the SM 484; see Esler 2018: 357. 
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aren ART аа AA саа A] NES HVAT GAY GATS) аваад 

AMA ARR Y gt] ха даа аа агаа кА A] акага акс 
Ека ZAN RARD] 

aaa 2 Ака) агаад 
Гуа АЧАА АА] 

Sissi xr [198] 5841 

AIRS SARS HER ARR SASSY 

ача 2 ангааахдаг са 

JAR AAR SAIN дас атау 
(дагч) TNA A ARN AREAS AAA ASAT GTA SA AGS BA 
паа HRA тага А абай ®-аг gate) Mgr дагадаг Аата 
YA ÅA ga AXERIA E RSE ANARAN TARAS YT AA SAT 
саа цас 

[SERNA RGIA AARAA] 

етага NSA 18) 


4 aqu] em. du (psych.); see M 609.4 and NKG 173.6. 
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The six classes of wandering beings appear as awakened bodies in the 
essence of supreme self-originated awakening. The deities explained in terms 
of the configuration appear as tamers for the sake of those who do not see their 
own unmistaken nature; the deities are the intrinsic illumination of adam- 
antine wisdom. Hence, 


To tame** wandering beings, the configurations of the adamantine open 
dimension radiate forth. 


The meaning is exemplified as follows: 


Just as the stars unfold in a cloudless sky, [NKJ 198.1; NKG 173.6] 

So Samantabhadra-Vajrasattva,*> poised in union, 

Along with the brilliant retinues of their enjoyment body, 

Are clear as the seal of means within the open dimension of acumen. 


Clear and unmixed, complete, without centre and periphery, pervasive, com- 
patible with the doctrine, the chief deities of the secret enjoyment body and 
their retinues abide as the essence of the spontaneously present excellence 
of the two kinds of teachers.?6 From the state which is beyond indicator, they 
appear with all particulars: this is the seal of awakened body. 


Pristine and lambent, equal and unmixed, 
The aggregates, constituents and sense-bases are a host of yogins. 


34  NkJhas gro du, but NKG corrects this to gro dul, a reading confirmed by the root text; see 
Liljenberg 2012b: 240. 

35 It maybe remarked that the three awakened bodies are sometimes classified into nine dif- 
ferent aspects. Thus, we have the reality body of the reality body, the enjoyment body of 
the reality body and the emanation body of the reality body, and so forth. See Nor brang 
о rgyan 2008: vol. 2, 1957. The context makes it probable that here we are dealing with 
the enjoyment body aspect of the body of reality, that is to say, the body of reality as it 
manifests on the level of the enjoyment body. 

36 According to Valby 2014: 29, n. 48, this refers to Samantabhadra and Vajrasattva, or to the 
body of reality and enjoyment body. 
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| агаг даг BAS ARTY SHLAA AGT rari ars e RSS 
AENIL TANGA ART KREŠE YN ANAS HST S| AURA AY 
Загдалгаа RÂNEN IZVAN] сс YANAKAA] 
agaaa [199] JAŠE YT ада! 
peque asd Ev Өзү 


Аар ата 


2 БООГЧ em. бси gcig su (psych., gramm.). Cf. NKM 198.5 апа NKG 174.4, which introduce the 
hypercorrection bcu gcig tu. || ауага] ет. mngon дѕит du (hom., orth.); see NKG 174.4. 
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Stainless clarity is without size; when dissected, all that is renowned as 


the five | авотева(ев|,37 eighteen [constituents]? and twelve [sense-bases]?? 
is great awakening, evident as intrinsic awareness. When [awareness] is en- 


countered, it is certain that all phenomena are luminosity. This is superior to 


the deities [explained] in the authoritative scriptures. 


37 


38 


39 


40 


Samantabhadra, the self-originated Hallowed One,*? [NKJ 199.1; 


NKG 174.5] 

Alone is the verily supreme body of reality, 

The great seal in which awakened body, speech and mind are spontan- 
eously complete. 


The five aggregates are form (Skt. гара), feelings (Skt. vedana), notions (Skt. samjría), dis- 
positions (Skt. samskara) and consciousness (Skt. vijfiana). 

The eighteen constituents (khams; Skt. dhatu) are (1) the constituent of the visual faculty 
(Skt. caksur-indriya-dhatu), (2) the constituent of the auditory faculty (Skt. $rotrendriya- 
dhatu), (3) the constituent of the olfactory faculty (Skt. ghranendriya-dhatu), (4) the con- 
stituent of the gustatory faculty (Skt. jihvendriya-dhatu), (5) the constituent of the tactile 
faculty (Skt. kayendriya-dhatu) and (6) the constituent of the psychic faculty (Skt. mana- 
indriya-dhatu); (т) the constituent of form (Skt. rupa-dhatu), (8) the constituent of sound 
(Skt. sabda-dhatu), (9) the constituent of odour (Skt. gandha-dhatu), (10) the constitu- 
ent of taste (Skt. rasa-dhatu), (11) the constituent of tangibles (Skt. sprastavya-dhatu) 
and (12) the constituent of [psychic] phenomena (Skt. dharma-dhatu); (13) the constitu- 
ent of visual consciousness (Skt. caksur-vijfíana-dhatu), (14) the constituent of auditory 
consciousness (Skt. srotra-vijfíana-dhatu), (15) the constituent of olfactory consciousness 
(Skt. ghrana-vijnana-dhatu), (16) the constituent of gustatory consciousness (Skt. jihva- 
vijnana-dhatu), (17) the constituent of tactile consciousness (Skt. kaya-vijfíana-dhàátu) and 
(18) the constituent of psychic consciousness (Skt. mano-vijfiana-dhatu). 

The Tibetan text reads bcu gcig su (‘eleven’), but this is certainly a transmissional error 
since the Buddhist tradition invariably speaks of twelve sense-bases. Furthermore, gram- 
matically speaking, the terminative particle su also indicates that the original reading 
must have been bcu gnyis su (‘twelve’) since after a -ga ending tu would have been required 
(ie. рси gcig tu). (Incidentally, the latter hypercorrection is introduced in NKG, even 
though philosophically this makes no sense.) The twelve sense-bases are (1) the sense- 
basis of the visual faculty (Skt. caksur-indriyayatana), (2) the sense-basis of the auditory 
faculty (Skt. $rotrendriyayatana), (3) the sense-basis of the olfactory faculty (Skt. ghranen- 
driyayatana), (4) the sense-basis of the gustatory faculty (Skt. jihvendriyayatana), (5) the 
sense-basis of the tactile faculty (Skt. kayendriyayatana) and (6) the sense-basis of the 
psychic faculty (Skt. mana-indriyayatana); (7) the sense-basis of form (Skt. rüpayatana), 
(8) the sense-basis of sound (Skt. sabdayatana), (9) the sense-basis of odour (Skt. gan- 
dhayatana), (10) the sense-basis of taste (Skt. rasayatana), (11) the sense-basis of tan- 
gibles (Skt. sprastavyayatana) and (12) the sense-basis of [psychic] phenomena (Skt. 
dharmayatana). 

This and the following five lines of the root text are quoted in the SM 372; see Esler 2018: 
289. 
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[QUA SS AAN A RAA AR AAS AUDI) GN ALA HAN 

semp HASHANAH ачаа AKIN msc aei ага) ANS 
HUA GTA YAN аа HASAN TAT 858 848) 

Aarya grg IR 

акаа анка тага] 
БЕ APRS EAN BS AANA WA IRE англ y aA; 
TARAS HAIG NSA PITA IRAN 

Г ae] 

рй ee EINAN TAAN 

1248 акчага к) агаа 
нел е ТАА А ны лэ 
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58% 

JENNA GANAS YT] RATS 

сааскар 584 
fara fala ila inks lo iia ca ia aca etal ааг 


AS. 


AREA GRA GN BN TEN HN AGT YANITA SAHRA 


12 4X4] em. shar pa (gramm.); see NKG 175.5. 
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In the state of enlightenment, there is not even the name of cyclic existence. 
The integral being of awakening, not created by anyone, is without the reflec- 
tion of otherness; it is complete in non-duality. Because it is clear as the identity 
of inconceivable body, speech and mind, it is the greatness of integral identity. 


The quintessence of enlightenment is primordially and spontaneously 
present 
And abides on the supreme rank of the unsurpassed Victorious One. 


Original Great Completeness, the pinnacle of all, the enlightened mind, abides 
on the indivisible stage of Samantabhadra, awakened without effortful action 
and accomplishment. 


Without discursive thoughts relating to self and other, 
The adamantine sun rises in the world; likewise, 
So does the configuration of luminosity, still and obvious. 


Its characteristic is that since self is other and other is self, [NK] 200.1; КС 175.4] 
it is free from grasping at partiality. The rising sun in the realm of the world 
refers to the six wisdoms:*! clear and unwavering. They are indicated as fol- 
lows: since the entire temporal succession of discursive thoughts is the intrinsic 
illumination of wisdom, whatever occurs is the configuration of unwavering 
clarity. Whoever is endowed with this realization can trust that it arises as an 
ornament of wisdom. 


The three faces and six hands of utter release 
Are the three bodies, six wisdoms and phenomena’s open dimension. 


The meaning of ‘body’ is explained as the inherently unfettered awakened 
body, speech and mind. Since the five wisdoms* and self-originated wisdom 
seal everything, there are no extremes to be found: this is the arising as 
awakened bodies. 


41 Asis made clear below in the text, this refers to the five wisdoms plus self-originated wis- 
dom. 

42 The five wisdoms (ye-shes, Skt. /йапа) are the wisdom of the open dimension of phenom- 
ena (Skt. dharmadhatu-jfíana) corresponding to stupidity, the mirror-like wisdom (Skt. 
ачаггапа-/Йапа) corresponding to hatred, the wisdom of discernment (Skt. pratyaveksa- 
na-jfíana) corresponding to attachment, the wisdom of equality (Skt. samata-jriana) cor- 
responding to pride, and the action-accomplishing wisdom (Skt. krtyanusthana-jriana) 
corresponding to jealousy. 
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Just as hosts of other stars radiate forth, 
Yet the blazing disc of the sun outshines them ... 


This example is easy to understand. 


So Samantabhadra-Vajrasattva, 

Resplendent with the blazing dazzle of a thousand suns, 

Is the chief encompassing the hosts of Victorious Опеѕ,3 

The ruler of all the outer, inner and secret configurations, [NKJ 201.1; 
NKG 176.3] 

The ground of all, chief among consciousnesses. 


In this way, since the chief of configurations includes all the attires [of the 
various deities], he possesses a threefold dazzling resplendence, like that of a 
thousand suns shining all at once; he is the king of all Victorious Ones. He is the 
essence of all the configurations of images, concentrations and the enlightened 
mind. Not being elsewhere, he is the universal ground as absolute basis, free 
from discursive thoughts. He is the real ground of all the configurations relat- 
ing to the vehicles of cause and effect.^^ This being the case, he is the greatness 
of awakening. 

In order to show the compassionate conduct of Samantabhadra's seminal 
nucleus, 


Without wavering from the open dimension of self-originated wis- 
dom,*® 

Your compassion thoroughly equalizes the third order chiliocosm; 

O Samantabhadra, variegated glorious warden of wandering beings, 

Your purpose is one, without the dualism of analysing and eliminating, 
of acceptance and rejection. 


43 This and the following line of the root text are quoted in the SM 331; see Esler 2018: 268. 

44 Aspointed out by Valby 2014: 32, п. 53, this refers to the sütric and tantric vehicles, respect- 
ively. 

45 This and the following two lines of the root text are quoted in the SM 445; see Esler 2018: 
332. 


182 TEXT 4: RTSE MO BYUNG RGYAL 'GREL PA (ТВС) 
ЫІ ARR YAN IT AG AN AY ARAL AN m] AR Yast [202] 
EVTFRAH ILS A GUAGE AAAI TAIRA IS HTS 
INN SH esr AIA TATU ЕС n LEAN AANA AR STN 
аА ээн 
(88:55) чё Баг цагцА Ха аглаг Заг Агага агу RANI ka 
85 
B'ERJA даа гаа аг 85) 
СЫ XN аргаа GA REA SAS THIN A Sar eer RA n GHA аа 
RSS Rar RAE] 
Бэр хэл 
(дага) ка даага Бараг Reger gy say гаг "d" TURT a 
NEN HVA AN NIN ва AUNT NEN HAL ary REARS HAGA | 
қарая аг 8А AAA] 
AEN HN NAN а IXS ASÀ] 
а агу (зо) Taree 
ALIJAS] Rar арга YRKI AMRS AAR AY ARIAS IS 
sx Bere] 


jg oraque sentis алд аага АЗА 


2 n] em. tshabs (hom., orth.) 5 ату] ет. bsgrub du(gramm.) 12 яя 5] em. bsgrub du 
(gramm.); see МКМ 202.5-6 and мкс 177.6. 12-13 дїм] em. bla dags (orth.) 
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Self-originated wisdom is without extremes, free from coming and going. 
The examples of oil and of the regent*® [NK] 202.1; NKG 177.2] indicate that 
since [Samantabhadra] is endowed with all-pervading compassion, without 
distinguishing between great and small, he is the protector of all wandering 
beings yet is without action. Since there is nothing other than the teacher of 
everything, one is free from acceptance and rejection. If one realizes this, one 
trusts without being attached to kindness and without one’s mind being dis- 
turbed by hatred. 

In order to show that all boasting is finished and that there is nothing to 
accomplish in the greatness of spontaneously complete qualities, 


Everything, whether outer or inner, is the open dimension of phenomena. 


Опе objective scope and the universe with its inhabitants are nothing aside 
from imputation, being without essence and self-sufficiency; this is why they 
are free from the three limitations.*” 


Everything is the objective scope of utter purity. 


Thus, one’s objective scope, free from limitations, is thoroughly pure and there 
is nothing to accomplish. Since awakening is already finished, there is no 
awakening to accomplish aside from sentient beings. This is because the sem- 
inal nucleus is free from the very appellation ‘Buddha’. 


There is no duality of Buddhas and sentient beings to accept and to 
reject. 

How could there be anything to rectify through a path? [мку 203.1; 
NKG 1784] 


When this is realized, since appearance-existence is only space, one can trust 
that reified entities are without intrinsic nature. 

In order to show that qualities are already accomplished through one’s aspir- 
ations, 


46 According to Valby 2014: 32, n. 55, the example of oil indicates that the oil suffuses the 
seed, whereas the example of the regent points to his working efficiently on behalf of the 
king. 

47 For the three limitations, see above, Text 2, note 17. 
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эр Segni FUN X& ATÂ] 
каң Барс BARAT TA 9 
СЫ ч at 9424 ARNAN wg Цар ei alas oll 5 5 ar sr 84 NA 
даага лд ME in “цаг ы. зүйч худаг Assay чм ча) 
jj bas YT as RR EN ах дага 
finr CRUS чАаиааарага | 
БЕ АвагадаадАацаагдагага гаас чету AAA HAYA AAA 
чаг гата дагцагаг FPN AAT даадаг ага BAe ATR 
УА 
Гарган 25:14| 
ааа [204] 


хаха ais Ss дагаг таку 


[дага Sisters M са VAN Y NEN HV AVN АЖ АЗ Earl 
SIS заг агау цана She A Бас АКА ХХІ 
8 Sis даг 8r 3 qa Baya 3815) 
A F М A A 
RaRar dig ey SNS ака 
3 xaa] em. don tu (gramm.) 4 gram] em. byang chub du (gramm.); see NKM 203.4 and 


NKG 178.4. 
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There is nothing to achieve, no aspiration of endeavour: 
Without action and spontaneously complete—thus is the Bliss-gone 
One. 


Since one is awakened as integral being, one is free from anything to pursue. 
Since cyclic existence has been shaken from its depths by the force of great 
wisdom, one is without the deliberate effort of hope and misgiving; one’s quint- 
essence abides in enlightenment. 


How could the non-dual open dimension of phenomena, wherein 
examination and scrutiny are utterly pure, 
Come under the power of depraved conduct and confusion? 


Therefore, the spontaneously complete open dimension cannot be examined 

through tenets that speak of* it in terms of their lowly criteria, and it is liber- 

ated from an objective scope; it will not be found by searching for it through 

the misconceptions of non-realization; changeless, its essence is permanent. 
The accomplishments have already been achieved: 


The discursive and non-discursive wisdoms, as the body of reality, 
[NKJ 204.1; МКС 178.6] Are without an ultimate end-point and do not 
diminish in the open dimension. 


As self-originated wisdom, sentient beings and Buddhas are complete in the 
essence of the fruition of awakening, free from limitations and unquantifiable. 
Even that which appears as cyclic existence is not in any way smaller. 


From the birthless open dimension miracles are produced: 
Nothing in themselves yet variegated, they are phenomena’s open 
dimension. 


48 Тһе exact sense of rmal is unclear, as it is not found in any of the dictionaries. However, 
Lopon P. Ogyan Tanzin suggests that it is probably close to the verbs smra ba and mol pa, 
both of which mean ‘speaking’. Mol pa (cf. bka’ mol,'conversation') is still used in this sense 
in ће sTod pa dialect, where it is pronounced mol ba. The term ута! is also found in the 
DPG (see NKG 308.5). 


186 TEXT 4: RTSE МО BYUNG RGYAL ’GREL PA (TBG) 
GA ^" ib ADR ащ: que RANT ARN IRAN AA NL TG ISA 
EELNE Ranh REE NKUN адаг 
[Aaa NA ast Se ‘A JAN aw al 
PE лэх зээ! 
^ e C. ^T LUN ^ ^C. e М 
AN БІ aman каас г qr RA AN" AP AA GAAS] e P К 
м7 
q 


= 


Ei a HN "ys ови T ay $q H AFK 5) Баг 957) БЕН БЕ 815 
sls 


aa Sar gan ын ДОЛОО a 


“ац e 
857 Заадаг затда 
ёз [205] акага 4 

Gl Тегей агага Aa] Атака BA 314 $3 шагай 
aa айв аагадагцагцаг бага гай) 

Ха ага гдагагад 
Заг ARRAN GIT HTT ARN 
ака үү ES 

КЕЕ Eua cro ara ANAT AN ETAL AS атадай 
Sails д] AGA ASA rp sax X Тага CE TEES 
араага D] RSS] sen арага уҳ тагат агаа аги) 

| ВаагдагахсадүцА 8аү гаа 9) 
даг аган?) 

178514 загаардагдагдагаасаа) 


21 48:48 An erased sa-post-postscript after rnam is visible in NKJ. This has been fully removed 
in NKM. 
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Since all that appears indefinitely as cyclic existence (Skt. samsara) and woe- 
transcendence (Skt. nirvana) is from the self-originated state and is not an 
essence, it is phenomena’s open dimension. 


The utter purity of the three realms, unoriginated and unborn, 
Does not referentially image a centre or periphery and transcends con- 
cepts. 


Aside from being a name, there is no essence that can be established with 
regard to cyclic existence; when one definitely realizes that [cyclic existence] is 
reality-as-such, whatever appears is not seized in terms of an essence. Since it is 
non-dual, it transcends the discursive thoughts relating to the three limitations: 
the seminal nucleus of reality-as-such is the suchness wherein all phenomena 
are born in an uncontrived manner. 

Regarding the deviations of meditation, 


Meditating on non-conceptuality as an antidote to concepts 
Is the great concept of desiring non-conceptuality. [NKJ 2054: NKG 


179.5] 


Because there is no basis that could be established with regard to concepts, to 
deliberately implement non-conceptuality is attachment to non-conceptuality. 
Since one is not free from grasping at the relinquishing of concepts, such med- 
itation will again be distracted. 

Well, if you wonder how you should meditate, [it is replied, | 


Phenomena's open dimension transcends the concept of non-con- 
ceptuality: 
Both concepts and non-conceptuality are mere verbal limitations. 


Being as it is, primordially and fundamentally, is non-conceptual. Hence, it 
liberates from the designations of implementing non-conceptuality and of 
relinquishing concepts. Both are limiting and do not get it. Meditation is not 
about turning the conceptual into the non-conceptual. Rather, it is about not 
wavering from the intrinsic illumination of awareness that is free from appel- 
lations. 

Showing the seminal nucleus of the open dimension's utter purity, 


Conceptual elaborations are the quintessence of enlightenment: 
The universal ground is utterly pure; consciousness is utterly pure. 


188 TEXT 4: RTSE МО BYUNG RGYAL ’GREL РА (ТВС) 


Jas ЕТ ai gT шин Gi $54 Хаг агшин ао AIRRA 85 


ANN 


ГГА ADAM IVAR [206] sl А 35914518! "W ESL RAT 
ES Барс RE^ $a ARG arra ёз? ES SENSE ч] 
AALEN AT ÉN ERN ZAARA] 
| ага хах арцмагцагадагц AGRE АГ; 58ка 
А ЫГ aa АТ өйы 
БЕ айд с5а] 95 Sy ук stant AR AAAS EN] ay Ra $q цак ақ 
хадаг ASAT GA ASIA STA SAAT ANN GALATI 
хара дагаа А дагаа Жагы] 
а engeren 
БЕ агт аакка HA ASS INAS AC ASN 
Rais S дагаар NAN HV агаад 


& 


ARM 
Хаа х 


— 


8 J59] em. bla dags (orth.) 
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When different conceptions disperse, their essence is uncertain, and 
however they appear, they are without self-sufficiency. The meaning of awaken- 
ing to quintessential enlightenment is that [NKJ 206.1; мкс 180.4] the ninth,^? 
the universal ground as absolute basis, is free from limitations; even the con- 
ceptions of the eight consciousnesses?? are stainlessly clear as great wisdom. 


Wisdom is utterly pure; phenomena are utterly pure. 


Self-originated wisdom transcends speaking and thinking because it is phe- 
nomena's open dimension. 


The pledge is utterly pure; the deities are utterly pure. 


Integral being is free from boundaries to guard and is without any conceptions 
relating to the four ѕеа[5:5! it is the intrinsic illumination of wisdom. Without 
even the appellation of otherness since everything is intrinsic awareness, there 
is no aspect of duality, and one is liberated from an objective scope. 


The view is utterly pure; conduct is utterly pure. 


Since the view is without thematic focus, there is no attachment towards con- 
duct and one is unsurprised?? about it. 


Sentient beings are utterly pure; Buddhas are utterly pure. 


49 Тһе universal ground is here counted as ninth to signify its standing aloof from the eight 
consciousnesses of Yogacara that are mentioned below. On the difference between the 
universal ground and the universal ground consciousness in Dzogchen thought, with par- 
ticular reference to Nubchen Sangye Yeshe's Armour Against Darkness, see Higgins 2013: 
193-195. 

50 Viz. the five sense-consciousnesses, the psychic consciousness (Skt. manovijfiana), the 
afflicted psychic consciousness (Skt. klistamanovijfiana) and the universal ground con- 
sciousness (Skt. alayavijfiana). 

51 Viz. the great seal (Skt. mahamudra), the seal of the doctrine (Skt. dharmamudra), the seal 
of the pledge (Skt. samayamudra) and the seal of activity (Skt. karmamudra), which are 
associated with the deity’s body, speech, mind and activities, respectively. 

52 Ya ma cha ba in Tibetan. While this term is not found in any of the dictionaries, Lopon 
P. Ogyan Tanzin comments that it refers to a state of being unconcerned, of not being sur- 
prised about anything—hence my translation as ‘unsurprised’. The same expression also 
occurs towards the end of our text; cf. NKJ 229.3. 


190 TEXT 4: RTSE МО BYUNG RGYAL ’GREL PA (TBG) 
fara пагад Rayer gay каа LALA YU AYA TIN ITT 
акай ХХ 
ig as Lu ART’ AARAU Sas AZAR 
JANN | & aN" XH FI 207] ] à NAR AC Ar SS SAX YA Seien 


18:88 Se ANEA 

gae адаг ааг адагцак баг аг IAA Agra Slater sr 
«гаруга [RECT SANA AURAL дачка аг Hr gay (ог 
сауат Зат адаа 
T^] ism ганаа а 
|Хкагаа гагагда 2 сага агч 
ӯ аг ae 943; 8j 

es JABA NA гак кага" ИШ *r ДА AKA gear 


GA ч) 
Ӯ; 48 SEI 8857 SIRNAS A SAAN; Ха: хаар шаал Би агадаг 


4 gas] NKG 181.4 introduces the hypercorrection rgyud nas. 
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In terms of the ground, there is no essence, other than being mere names, 
that could be established with regard to the six classes of wandering beings, so 
there is nobody unliberated to liberate. 


The cause is utterly pure; the effect is utterly pure. 


Causally,?? the essence is pure as self-originated wisdom. [NKJ] 207.1; NKG 181.4 | 
Therefore, one does not referentially image an essence that would need to be 
generated [separately]. 


Dependent origination is utterly pure; its connections are utterly pure.9* 


Since cause and effect are pure, wisdom is not produced from causes and con- 
ditions. Hence, there is no cause for it to appear later by depending оп а ground. 
Its essence cannot be found by searching for its connections in the manner of 
cause and effect. Therefore, the deviations and obscurations of the Cittamatra, 
Madhyamaka, secret Mantrayana, the worldly vehicles of gods and men, the 
auditors and independent victors are each said to be like one of the tines of a 
hundred-tined harrow.55 


Aside from the quintessence of enlightenment, which is selfless and 
non-dual, 

And unless one is poised in the union of the open dimension and wis- 
dom, 

There is no other principle that might be searched for as the principle of 
reality-as-such. 


Hence, since there is no aspect of integral being that can be found, the ground 
of quintessential enlightenment cannot be gained through something differ- 
ent. Because essentially intrinsic awareness is the quintessence of enlight- 
enment, no result, aside from a mere terminological understanding, will be 


53 NKJ has rgyu nas, but мкс introduces the erroneous rgyud nas, which does not fit the 
context. 

54 This line concerns the notion of interdependence (Skt. pratityasamutpada) and plays on 
the individual words making up the term in Tibetan. 

55 Itake the expression rol brgya shal ba yug cig to refer to the tines of a harrow, following 
the definitions of rol and of shal ba provided by rNam rgyal tshe ring 2001: 536, 555—556. 
On the other hand, cf. Valby 2014: 39, who interprets it as *one bead on a rosary with one 
hundred beads.” 


192 ТЕХТ 4: RTSE МО BYUNG RGYAL ’GREL РА (ТВС) 
GRE srg Aga TAINAN Y FAN RATS FAJIN Y YRS AGA 
4 [208] 83X] ахгаака Saxa гаад АА 
89398] 

HAN AAW ARAN AAG 

JIGS BAYAN RSAT ÀRNEIS] 
1 85-51 gero mers] хаад NEN HUY AEN SACRI асг 
AGI SAIS SS TEYK AR JAN HAN AT AGRA FAN ISIN SR BIB АА 
де Arar aerea ere 

TABera xsara gens 

| аймаг эдэн л 
| агагДагдаг2а Mar ANIA GIN AN EASA ALARA AER IAAT 
BRE AS HAST ANG VARA GA 8а Fay AR ак ALAR ARG 
ÅN Seager ary ager] 

Маха 

AGH ART ASAA IAN HATS 

FAS ASI AA germs] 

ТЕА [209] la Aara Eme] 
GAGI TAN JÅ RNN K ARRIJE ART A ARUN KE AES NS AR TAG 
какча VENKI садаа ар ага атаа Акага, 
саам хал ARAN AAT RAD] 
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obtained by pursuing the principles of the fruition elsewhere, since at root this 
is like roaming in a dismal valley. [мк] 208.1; NKG 182.3] It is therefore certain 
that integral being is spontaneously accomplished. 

The cause is definitively the effect: 


Realizing the meaning of cause and effect corresponds to means and 
acumen: 

Endowed with this knowledge, one is equal to the enlightened mind 
that dispels darkness. 


This explains that the cause is mind-as-such. By encountering self-originated 
awakening, everything is self-illuminated without imaging in the inseparabil- 
ity of means and acumen, and one arrives at the omniscient wisdom wherein 
ignorance is alpha-pure. 


The configurations that originate from the enlightened mind 
Occur as variegated miracles, without birth and without halt. 


When encountered through great acumen, the means, the configurations of 
compassion, arise of their own accord: in this way, one encounters absolute 
meaningfulness. Self-originated wisdom, which is not produced from a single 
continuum and is not a momentary non-discursiveness, appears as anything 
and is unbiased. 

Its manner is as follows: 


In the ocean of harmonious and fitting conduct, 

The purposes of self and others are primordially and spontaneously 
accomplished; 

The purpose of wandering beings is completed through great compas- 
sion. 


[NKJ 209.1; NKG 183.2] Since these purposes are achieved through non-action, 
which is compatible with the thoughts of those to be tamed, the veritably pro- 
found great energy of one’s deeds is not wasted. Although, as explained above, 
the two purposes are already accomplished, for the sake of those who haven't 
gained confidence in this, there is no incoherence*6 in bringing them to cul- 
mination. 


56 Lit. “there is no fraction" (dum bu med). 
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8) зм Bye Ааа 
Гр агарагар айву 
аА паза а аак аад: 
ARH хах чка аа аагар айка] 
Аа адын! 
| яАцагаатаагадагалта 83) 
| їсэг Say за яваг дайнд 
fiers салааг RRQ ARERR S] PRT AAT AAD TJ 
«Ай даа) AG AAA S аА X) 
[агага y (зо) «84815 
ÀA Ska Siete aer гала агч 8855) 
ачка аак адаг ау 
БЕ Ахаа гата 
катрае агау 
ASLEN "ra иҗа АГ ДА SHASTA AA] 
8 акаа ал аг а] 
RAIMA да RITA SATS EA] 8 | 
| s meses аат 
акак mer AIN SAARNA] 
859) ааа) 


а акаарат сука 


6 &a] em. yi gi (orth.); see NKG 183.6. 15 55475] ет. bdag du (gramm.); see M 612.3, NKM 210.2, 
мкс 184.2. 23 95а] em. snyi ро (orth.); see М 612.5, NKG 184.4. 
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Therefore, 


The lamp of names and words indicates the gold of the meaning.5* 
Verbal expositions are the wheeled vehicle of awakened speech. 


For the sake of the lowly, the words indicating the meaning are like a finger 

pointing to the moon: they direct their intellect to the meaning. Illuminating it, 

such written words are associated with the configuration of awakened speech. 
The meaning indicated and written words: 


The universal ground, transcending the limitations of existence and 
non-existence, 
Is a custodian comprising names, words and verbal expositions. 


As explained, intrinsic awareness, which is free from limitations, is like a lock 
that has many keys; the indicators [i.e. names and words] are these very [keys]. 


It is neither existent nor non-existent. [NKJ 210.1; NKG 184.1] 
This is because the enlightened mind liberates from the two truths. 
Itis neither permanent, nor is it the limitation of nihilism. 
It is spontaneously present without being something perdurable. 
Itis not a self, and there is no grasping at signs. 


Being without aspects, it is free from all notions. 
Showing the deviations of the heretics, 


Outer and inner, grasper and grasped—whatever is conceptualized as a 
reified entity— 

The heretics, being unskilful and dull-witted, call it permanent. 

[On the other hand,] saying that what variously appears is non-existent, 

The path of the nihilistic heretics sees everything as non-existent. 

Whether one's intellectual preference be for eternalism or nihilism, 

Both deviate from what is maintained to be the quintessential meaning. 


57  Awvariant of these two lines of the root text is quoted in the SM 13; see Esler 2018: 37 (trans- 
lation), 404 (critical edition). 
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аА чагаа] 
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|яаагжагаүд ааг SAT IANA 
18518 rx Aare Br aera} 5 ад 
БЕ AAR SA Bg А RATAN AA AN ARS AAT A SEI RISO 
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49] 


9-10 gage] em. [hun gyis grub du (gramm.); see мкм 211.2 and NKG 185.2. 14 4] em. бай 
(hom.); the emendation is suggested by Valby 2014: 43. 
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These lines are easy to understand, linguistically speaking. 
Showing the greatness that awakening is that which is, 


Variegated [appearances], being nothing in themselves, are the open 
dimension of phenomena. 


Since all phenomena are free from aspectual characteristics, they are reality- 
as-such. 


The categories of cognition are the quintessence of enlightenment. [NK] 
211.1; NKG 184.6] 


The six classes of wandering beings, endowed as they are with cognition, are 
great enlightenment. If it be asked what this means, [it is replied, | 


By realizing the meaning of luminosity, the yogin of the Great Com- 
pleteness5? 
Spontaneously unites with utterly pure wisdom— that is the tenet. 


For a person who has encountered the great seminal nucleus, the scope of his 
awareness is purified and everything is sealed in spontaneous presence: that is 
the fruition. 


Without hope or misgiving, the open dimension is clear to the open 
dimension itself; 

One is without the tenets that involve searching for awakening else- 
where; 

The universal ground consciousness is primordially the open dimension 
of phenomena. 


Since it is one's integral identity, it transcends the ground”? of hopes and mis- 
givings: intrinsic awareness is intrinsically clear and aware without extremes. 
Because it will not be found by mistakenly searching for it elsewhere, the total- 
ity? of intrinsic awareness is revealed as the body of reality. 


58 These two lines from the root text are quoted in the SM 324; see Esler 2018: 263. 

59 Тһе Tibetan has bzhi (‘four’), but here I follow Valby 2014: 43 in reading gzhi (‘ground’) 
instead. 

бо Тһе Tibetan reads тди pa. On this term, see above, note 15. 
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REN BAYAN HNAAT YING 
IRS SATIS SCRI STRAIT 
(заагайсдагаа Ress Spera] 
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EL 


1 ааа] em. mngon двит (hom., orth.); see М 613.1 апа мкс 185.4. 6 агаа | The verbal 
particle ba is inserted as a correction above the first line in NKJ. In NKM, the end of the line has 
been rewritten to incorporate this correction more seamlessly into the text. 14 ааа] ет. 
тпдоп gsum (hom., orth.); see мкс 186.3. 
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If awakening is actually perceived as primordial and spontaneously 
present,® 

Where might there be a Buddha to pray to? 

The wretched [beings caught up in the] mechanisms of confusion are 
like deer chasing after a mirage. 

Having that which is awakened search for awakening [NK] 212.1; 
NKG 185.5] 

Is like a person within the ocean chasing after a mirage. 


The deviation of the external yogas, which consists in placing one's hope for the 
accomplishments in a deity, is clear from this example: [the accomplishments] 
are not found, and one fails to see them in oneself. In that case, if there is noth- 
ing to accomplish, that which is declared in numerous transmitted injunctions 
is meaningless. To such misgivings [it is replied, | 


If one desires to attain enlightenment right now, 
The king of concentration is clear in the enlightened mind. 


Whoever desires the fruition must meditate on the concentration of omni- 
science. If it be asked why, [it is replied, | 


When examined, one’s integral identity is actually perceived as awaken- 
ing. 


When its characteristics are examined, intrinsic awareness itself appears as the 
fruition, according to the criterion of actual perception. 


The king of equality is the equality of the body of reality. 


The integral identity of great wisdom is not attached to equality; the great body 
of reality is intrinsic awareness. 


61 The first three lines of this citation from the root text are quoted in the SM 340; see Esler 
2018: 272. 
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200 TEXT 4: RTSE MO BYUNG RGYAL ’GREL PA (TBG) 


saque ara gargs) 

NASI NAD WAAR mersa [213] 
КЕКЕ Uno Зд quss ical Sai ALAR RE 
ааа ача пета ааг RTEA TARN атага 
qi 

ASE yA Agar Аа Sas агЦ| 

ацетата 
ЫЕ SATAN ADV AR ASIN SANA ARN TA SH GAH GND ҳи 
ханилах иж Л ng AES ANS a 
RT ажар загатка кЗ 

FT 

ENA дка EA 

ца агнах! 

аакка) 


A 


1g qa «Bet айхаа шах "sae 


7 ааа] em. mngon gsum (hom., orth.); see М 613.4 and мкс 186.6. 9 абача] ет. mngon 
gsum (hom., orth.); see мкс 1871. 12 at] em. yul (psych., visual); the emendation is suggested 
by Liljenberg 2012b: 170, n. 807. 
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The secret and greatly secret configurations 
Are included in the realization of the configuration of awakening. 
[NK] 213.1; NKG 186.4] 


The secret configurations are those of the body of complete enjoyment (Skt. 
sambhogakaya) and the greatly secret configurations are those that are spon- 
taneously accomplished: these are not elsewhere but are actualized as spon- 
taneously present; they are complete and unmixed in awareness. If it be asked 
why, [it is replied, | 


The Hallowed One, having completed the accumulations of merit and 
wisdom, 

Is in actual perception endowed with the characteristics and illustrative 
attributes.®? 


Since the enlightened mind, as the real ground of all configurations, is the integ- 

ral identity of the two awakened Боаіеѕ,6 one possesses characteristics and 

attributes beyond reckoning as the actual perception of intrinsic awareness. 

When this is encountered, one can trust that there are no stages to traverse. 
Regarding the pledges, 


The pledge of the Great Completeness of 

The consort,®* reality-as-such, and the overlord of great compassion 

Is primordial utter purity, the quintessence of enlightenment; 

It is equal to and non-dually one with the configuration of the Victori- 
ous One. 


62 This refers to the thirty-two characteristics and eighty illustrative attributes of a great per- 
son. For a list of these, see Nagarjuna 2007: 50-60. 

63 Viz. the body of reality (Skt. dharmakaya) and the body of form (Skt. rupakaya); the latter 
includes the enjoyment (Skt. sambhogakaya) and the emanation bodies (Skt. nirmana- 
kaya). 

64 Неге I follow Liljenberg’s proposed emendation of уш (‘object’) to yum (‘consort’); see 
Liljenberg 2012b: 170, n. 807. In this way, the principles of emptiness (= reality-as-such) 
and compassion are connected to the female and male consorts, respectively, in a man- 
ner that fits the normative tantric associations of these terms. 


202 TEXT 4: RTSE МО BYUNG RGYAL ’GREL PA (TBG) 


fases] ӨГ m даг Say gar an Apa Hacer Ror ss gar rer 8 
APRS ar Bay ааг [214] JUAN ÄRAN AAA GAIN AY TAISEN 
RBIS] NRA HAAN SD AVANT 

(ara a an Se so aaa 
aw &] Ag їг 84 URLs ge $a да 87554 аг Aq] RACE qx ахахах 
HARRY) 

(884184 @ саа хага а 

шм 21 Mamas ers ag Axa] 
(дагч) p à w Ч “RN $9 8m Sa yer ids Багаа 
а yria Sy laii yos RAN YAR qx ase RARI RI 
г ЯА «аг gA da ESSET 

Fra gs 9а а 

JEEYAN arx REP Ran] 

| БО вл Sissi TH War 841 

Â рх дааа агаа аі 


4 898| em. gnyes (orth.); see M 613.6. СЕ NKG 187.4, which introduces the hypercorrection gnyis. 
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The three pledges of Anuyoga® are inherently and consummately realized, 
free from partiality. Awakening, as the fourfold pledge of Atiyoga,®® | хк) 214.1; 
NKG 187.3] is the enlightened mind, which is originally liberated from trans- 
gression and impairment and abides as the essence of all the Buddhas. 


Gladly®’ receiving the accomplishment, one certainly obtains [the fru- 
ition]. 


Those who have the view that realizes the meaning of great delight can accom- 
plish any transformation through awareness. Hence, it is said, 


Just as the disc of the sun lights up the world, 
So the 81198 manifests in the entirety of the third order chiliocosm. 


According to this example, just as the sun shines everywhere, so the en- 
lightened mind expands everywhere. When this meaning has been en- 
countered with certainty, the chiliocosm itself intrinsically arises as the 
awakened bodies and wisdoms. Without it being necessary to journey any- 
where, one attains the accomplishment of release from the sufferings of cyclic 
existence. 

Well, if you ask how long it takes to accomplish this, [it is replied, | 


As in the example of the udumbara lotus, 
The enlightened mind is a rarity;9? 
If without giving up one meditates in concentration, it is accomplished. 


65 According to Lopon P. Ogyan Tanzin, the three pledges of Anuyoga аге the open dimen- 
sion as the female consort, awareness as the male consort and great bliss as their son. Cf. 
the related discussion in Dorje 2012: 86. Valby 2014: 46, n. 69 gives an alternative explan- 
ation concerning the purities of awakened body, speech and mind, which correspond to 
visualizing the form of the deity, repeating the spell and remaining in concentration. 

66 Тһе four pledges of Atiyoga are absence (med pa), spontaneity (лип grub), evenness 
(phyal ba) and unity (gcig pu). See Guenther 1984: 238, n. 24; Dorje 2002: go; and Hillis 
2003: 263-265. The locus classicus for the four pledges is, of course, Longchenpa’s 14th- 
century discussion in his gNas lugs mdzod | Treasury of the Abiding Mode]; for translations 
of this text into English, see Longchen Rabjam 1998 and Dowman 2006. 

67 NKJ has the erroneous gnyes, whereas мкс proposes gnyis instead. I have emended NKJ's 
reading to mnyes, following the root text in Liljenberg 2012b: 246. 

68 The Tibetan reads grags ldan (‘the renowned’), which corresponds to the Sanskrit ravi, an 
epithet of the sun. See Negi 1993: vol. 2, 526; and Amarasimha 2008: 56 (ch. 1, svargavarga, 
v. 31). 

69 Lit. “once in a hundred times" (brgya lam lan сід). 
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aren SEE агага ДОГ [215] «ага агдагааг TI 
Ерпүлхгаүйа яаг212415) RJAR ITARA даага JRA IA] 
Батаа ааг А GE 
ЦАГНЫ алан аг 
5 аага Sys агада 
Эл хад гадаа) 
агаараа Авга 
Peay Say aay eene кага 
Арака алаад гаад 
i |850 VAT ETT Gv Garg gees ys Хай а 08) {55 
QRS] д какаа ааа Агаш Say Ярє да Цаа 
RANA AT AJRAL IN HAG ART аа Йа S аад ал даа) СЕЕ е 
44 


Аа ај 


А 


б 


1 859] em. phyi te (gramm.); see NKG 1882. 2 адутчхцхёх] em. grub par byar med (tense) 
9 àa] em. Рап (hom. ) as found in M 614.2 and NKJ. Cf. Liljenberg 2012b: 170, n. 812 and 246, n. 1485, 
who suggests Фет. 12 ag«mz] em. gyangs bar (tense, gramm.) 
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This is easy to understand: due to”? having conquered the enemy of laziness, 
it is owing to the Victorious One that one [gains accomplishment and] does 
not seek elsewhere an accomplishment through timely aspirations.” [NKJ 215.1; 
NKG 188.2] One should enter the stream of the absolute meaning, wherein there 
is nothing that needs to be achieved. 

The defects of confusion when meditating on the enlightened mind: 


If the intellect produces attachment and hatred, acceptance and aver- 
sion, 

The conditions of the confused mind instantly proliferate. 

Because this contradicts the meaning of the unsurpassed enlightened 
mind, 

The mind that is to be momentarily accomplished 

Enters into misconceptions and falsehood, overwhelmed by confusion. 

When the rope holding the pitcher is cut,"? one is far from being accom- 
plished. 


Whoever has the view that the cause of the three poisons can be dealt with in 
terms of acceptance and relinquishing will, due to this mistaken condition, get 
caught up in hatred and anger in a way that is incompatible with the absence 
of acceptance and rejection. This will delay the moment of accomplishment, 
whereby the enlightened mind is found. The absolute meaning will be lost and 
[the fruition] will be veritably delayed. One should therefore not behave in such 
a way. 
The qualities of perseverance: 


70 NKJ has the ungrammatical and nonsensical phyi te, which NKG corrects to phyir te. 

71  LoponP Ogyan Tanzin remarks that passed a certain stage, the accomplishment no longer 
depends on the practitioner's own efforts or aspirations but rather occurs thanks to the 
blessings of the lineage: the Victorious One as originator of the lineage and the master 
as its transmitter into the present. Of course, such an explanation is unlikely to appeal to 
those with a vested interest in reducing Buddhism in general and Dzogchen in particular 
to an individualistic system of 'self-development. For more on this issue, see Esler 2016: 
316-319. 

72 Нее I take Рап to be a homophonic error for ben (‘pitcher’), which also allows one to 
make sense of the phrase thag chad gyur (‘the rope is cut’)—the use of the intransitive 
form chad along with the auxiliary verb gyur make it difficult to read this phrase in the 
sense of ‘to decide’. My translation hence differs from that proposed by Liljenberg 2012b: 
170, n. 812, who takes Рал to be an error for Реп (‘target’, ‘aim’). 


206 TEXT 4: RTSE МО BYUNG RGYAL ’GREL РА (ТВС) 
Wasser нта ҳат 
Каскак ASTIN [216] THAT] 
ака цагаар агахх ÂA] 
(дага) NASH Бархгаагага гага укса агаг ага ger 
RATA А ва 
Аа 
HAART ааа амс) 
Pays ду аага) 
БҮХ Э AA 2519 дагадагаажаддү 
БЕ Hay eA STUN xar Rey erase ye sia eres AHR аг 
саста КА К ÅN YRA tnim Арасатка 
чАедагтүдагадааүхгага ага дагака 4 аан) 
frere Rory 
RAN AIAN HASTA ZA 
Бан аа сн AEA А агата 
RAGS HAA хаста 


[AGA AREA HABANA FR 
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Whenever the intelligent feel fierce regret, 

They do not give up, taking their own mind as witness, [NKJ 216.1; 
NKG 189.1] 

And the supreme enlightened mind dawns in their intellect. 


When the fortunate comprehend [their shortcomings] and feel regret at not 
having meditated, they persevere instead of being embarrassed: that is an 


indication of their understanding. 


The qualities are as follows: 


The overcasting gloom accrued during aeons”? 
Becomes limpid in just a fleeting moment 
Thanks to the wisdom sunrays of the king of awareness. 


Even the twofold ignorance” in which we engage since time without beginning 
does not need to be cleansed, for it is clarified by the sunrays seen in the pro- 


found view that comes from great perseverance. Hence, in the period it takes 


to snap one’s fingers or to turn around a seed of white mustard, [ignorance] is 


intrinsically alpha-pure, without needing to transform it or to apply any anti- 


dotes. 


73 
74 


The manner in which people get caught up in confusion: 


Unfortunate people, unknowing, foolish and dull, 

All have a mental continuum which grasps at [the notions of] ‘self’ and 
‘other’. 

Though naturally they abide as the awakened body of the Victorious 
One, 

They discern confusedly and are mistaken in what they see. 


These three lines from the root text are quoted in the sM 486; see Esler 2018: 358. 

This is not a common categorization. Lopon P. Ogyan Tanzin comments that it may refer 
to the co-emergent ignorance and the imputing ignorance, 1.6. the second and third kinds 
of ignorance spoken of in the context of the threefold classification of ignorance typical 
of the Dzogchen pith instruction section. For a detailed presentation of the latter classi- 
fication, see Achard 2008: 81. 


208 TEXT 4: RTSE МО BYUNG RGYAL ’GREL PA (TBG) 
| ага ar Ray ete mayer ya SEAN AAAS [7] ASTAS] Rayer iar 
Asara araar ALS AHA ZAIN] AVA SAGAS ASA UNA AA 
JUARA JA TARN ARAA AAT зєёгаагагцагц с А] шалаа 
YARA ANRA N ца аа агас аас] 
|Ха ага агараад ал араанд 
RAS Ya Hvr Hass) 
РЫР БЕРБ ЫЫ 
ат увк ачагаагок] 
аас агаүхацйа са 51061 
(дага BAN AAR RTA RIANA STE S| May Say gaat айат 
AMA AR MARRS BANGS Sue] SONY Ба RIRE SARI RICH 
AS WIRRG ANT aa na SIR] Aga By AG SAN AR BAT IAAT ASE 
mar Saray] 
|БагдаагаагагаА1 [218] даг GOES 
бка чаго каак 
AN EEN N AN A SAYS NIR TYN UN AA A BENAR BS ISAT 
Уа 
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All those who in the three realms of ignorance” are without the power of 
realization [NKJ 217.1; NKG 189.6] have a cognition which grasps at that which is 
unbiased in a dualistically partial way. This is merely due to confusion, and they 
are essentially no different, other than in name, from the nature of awaken- 
ing, yet they do not recognize that they are primordially indissociable from it. 
Because they do not see that which is not hidden in the first place, they roam 
about wrong-headedly, craving for grasper and grasped. 

Regarding any misgivings one might have about dualistic partiality, 


The oceans of Victorious Ones are a wisdom illusion; 

The sentient beings of the five continua of becoming” are an illusion of 
misconception. 

The infinite illusory distinctions of relative truth 

Are by nature thoroughly equal as the open dimension of absolute 
truth. 


Woe-transcendence, as the appearance of the awareness of realization, and 
cyclic existence and confusion, as the appearance of misconception, are on the 
face of it greatly distinct in terms of being good and bad. Yet aside from both 
appearing in terms of good and bad concepts, their ground is nothing at all, 
and there is neither good nor bad. This liberates from the common and emin- 
ent absolute truths." 


All phenomena are primordially empty [NKJ 218.1; NKG 190.5] 
And that alone is non-abiding transcendence. 


All the phenomena pertaining to the two entities?? transcend the three limita- 
tions,”? and the intellect has no support it can set up; this is the great freedom 
from torment. 


75  Itake this to be a standard reference to the three realms of Buddhist cosmology; see above, 
note g. On the other hand, cf. Valby 2014: 49, n. 72, who proposes that this signifies the three 
kinds of ignorance of the Dzogchen pith instruction section. 

76 Viz. the gods, humans, animals, hungry ghosts and denizens of hell. See Skorupski, Dorje 
and Nima 2002: 686. 

77 This distinction between a common and an eminent absolute truth does not seem to 
appear elsewhere. Lopon P. Ogyan Tanzin comments that it may possibly refer to abso- 
lute truth as understood in terms of the view (= common absolute truth) and absolute 
truth as experienced through the practice of meditation (= eminent absolute truth). 

78 This probably refers to subject and object. 

79 For the three limitations, see above, Text 2, note 17. 


210 ТЕХТ 4: RTSE МО BYUNG RGYAL ’GREL PA (TBG) 

Rais sq агаа ад erry 
(эгч ёгааг Sacs 

F8 Зиа NITITUR] 

ааа А агаг 814 
fare хк караг а ахдаа GAARA eem is EA IA AG 
AAAS AYR SINCE NEST SUCI AVIT IGS SAYA TALES 
чагаа какас 

аад АГ агарцаагагаараг Акаа A] 
Саир 
Pare Ly Ki HARAS] 
| фага аага аа Aar g AAAA EIAN sca JAN ATAT [219] 
акай 
Веча д 

аач шэн 

аат jm 2) BRE aba 
fira] «дай! 2 сагаа HU TRANS A SAY ALAA AAR баа 
ХЭ энэн 

РЕЯ = ‘aN q^ IR BRAKE E 
ач ERR 9 БЕ "941 


9 $4] This line from the root text is omitted in the commentary: /bsgom zhing bsgrubs раї 
tha snyad lung du bstan/ (as given in M 615.2). 16 ass] em. mdzod ра? (psych., tense); see 
NKG 191.5. 
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All sentient beings are the quintessence of enlightenment. 
This is because they have already ripened primordially. 


One's very own mind-as-such is the Buddha actually perceived; 
There is not even an iota of a Victorious One to be sought elsewhere. 


This explains that when the lamp of one's own psyche is clear, one should trust 
in self-originated wisdom. In this way, one assimilates with confidence that the 
greatness of such actually perceived awakening does not pivot on anything else 
and trusts that awakening is nowhere else. 

In that case, if you think that the statements regarding the view, meditation 
and conduct are meaningless, [it is replied, | 


[The terms]®° are merely for the purpose of fortunate beings. 
Therefore, it is not that there is nothing to accomplish. 


Since the lucky are never free from the diligence of non-action, there is nothing 
for them to forsake. [NKJ 219.1; NKG 191.4] 
Regarding the follow-up conduct, 


Being thus aware of phenomena's open dimension,*! 
Great compassion is produced for the ignorant. 


By understanding this explanation, if one has confidence that whatever the 
deeds of the Victorious One be, they implement meaningfulness,?? there arises 
great compassion that is without longing. 


Having produced great compassion, through illusory concentration? 
One shows the variegated conduct of skilful means for the purpose of 
wandering beings. 


80 Aline from the root text is omitted at this point in the commentary in a way that alters the 
sense of the passage: “The terms for meditation and accomplishment are taught [merely 
for the purpose of fortunate beings]" (bsgom zhing bsgrubs pa'i tha snyad lung du bstan). 
See Liljenberg 2012b: 172, 247-248. 

81 These two lines of the root text are quoted in the SM 445-446; see Esler 2018: 332. 

82 NKJ has the erroneous mdzod pa, which мкс corrects to mdzad pa. 

8з These two lines of the root text are also quoted in the sm 446; see Esler 2018: 332. 


212 ТЕХТ 4: RTSE МО BYUNG RGYAL ’GREL PA (TBG) 
КЕКЕ ца | дал Xie Bae xe ук атага Sensit NET AS 
чад) 
PATEA TITTAR] 
Aarra ааба 
ГБичү  дч аргаагай у 
Hye Rari 
(che ae nia led на эмн а Ае 
Be Xa аа хгаг a ал адаҳакиҳавхаң 
нийн Бид a даа ач | Ч 220] 
5а чала, СА ая 
[SAVER Saat y FANİ] 
Ww È Eque тм чу ER id бит 
18 Аза Rar saw Ысы как 
(дагч gor ia гаг scar КЫ Rr ji Sx шэн i ү саг 
алгана л| айд Ала 3 gara sse агаа цаг аа 
Sara] BARN RRS Y EINNA BRIA NAAAKIT S 
95] Sarai xia ац ARSATRAUTS HAIRAN AA] 
Бага Засагадагчаўх) 


18 чуала] em. res su gzhugs pa'i (orth., tense) 
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With the intent that realizes that all forms of behaviour are the self-illumina- 


tion of integral being, one effects all purposes without striving. 


Because it is without the concepts of self and other, 

The body of reality is primordially and non-dually a single meaningful- 
ness. 

Having realized the unborn body of reality, for the purpose of wander- 
ing beings, 

The miracle of production occurs again and again. 


This shows how to understand the absolute meaning through the axiom of 
integral being, which is the primordial non-duality of self and other; for those 
who do not understand, compassion arises uninterruptedly. 


Bringing to culmination the purpose of sentient beings through the 
twelve deeds of a Buddha, [NK] 220.1; NKG 192.3] 

The emanation body, taking manifold forms, 

Is clearly manifested in the variegated miracles of compassion. 

Its compassionate emanations tame all those to be tamed, 

And there is no one left untamed among those whose conceited intel- 
lects are under the sway of illusion. 


The appearance of the birth of a Victorious One, his fourfold taming [of sen- 
tient Беіпоѕ],8 and so forth, is all to implement the purpose [of sentient 
beings |— there is no pride involved. A person with such confidence can imple- 
ment the purpose [of sentient beings] since his intent is one with the Victorious 
One. Because such a person has encountered the absence of self and other in a 
way that, as explained, is unmixed and thoroughly complete, he is free from the 
doings of ego-grasping and [stays in] the seminal nucleus of Samantabhadra. 


84 


85 


In order to follow ир85 the intent, 


Viz. (1) taming through the great merit of his awakened body, (2) taming through the vari- 


ous vehicles proclaimed by his awakened speech, (3) taming through the supracognitions 
of his awakened mind and (4) taming through his inconceivable activities. See Nor brang 
o rgyan 2008: vol. 1, 682. 

The Tibetan has gzhugs pa, which I have emended to zhugs ра. 
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214 TEXT 4: RTSE МО BYUNG RGYAL ’GREL PA (TBG) 
Serge Ser eer Pang 
AN A 
[BATA ANNAA 
fag ga Saga y raa] 
TARA ÄISE AS] 
ÀS] [221] Гаага SAAS eraat nes XB A SKURA цаа) Sarat 
Sene абал а HA AH AN BS Har TARA TAS дк агада BRS 
FARAN дүр Sas sy FANART AMR A GAIN SA TTY 
айй адаар RAC] 
PASS 
хкақақа аат яана! 
Е ARIAT AG 
КЫЕН хак AGA NEAT HASAN SRS NSS агаХага дааган 5) 
yaaga ба TA SAN HA Gv gar gy AEN даагаа дааа za 
S) 
PANJ TAAST 
3478 argar aars] 
аар aga Sy Rx Eq] 


13 ату] em. mchog du (gramm.); see МКМ 221.4 and NKG 193.5. 
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The continuum of the Buddhas’ intent 

Is the uncontrived thusness that is one’s intrinsic characteristic. 

Because phenomena, as illusory, are clear to actual perception,?6 

The various miracles of illusory concentration 

Are not referentially imaged as anything, being indefinite. [мк] 2211; 
NKG 193.2] 


Wherever one looks is the omniscient intent of the Buddhas. The intrinsic 
characteristic of phenomena is that they are without causes and conditions. 
Through the axiom which clarifies their spontaneously present thusness in a 
way that is unmixed and thoroughly complete, the yogin implements his omni- 
scient intent and is without thematic focus. 

That is why, 


The quintessence of enlightenment, self-originated, amazing and 
renowned, 
Was taught at glorious Nalanda.” 


Expanding as supreme self-originated wisdom, it is great because it is the real 
ground endowed with seven certainties.5? Since it is clear in the world as the 
utterly pure scope of those to whom it is taught and who understand it through 
examples, it is the seminal nucleus of great wisdom. 

The greatness of non-awakening: 


All the outer and inner forms of living beings 
Are complete as the inexhaustible unending ornamentation of supreme 
awakened body. 


86 This and the next two lines of the root text are quoted in the SM 484; see Esler 2018: 357. 

87 The Tibetan reads shi len na len dra, which is identified as Nalanda by Liljenberg 2012b: 173, 
n. 829. Shi len is a rough phonetic rendering of the Sanskrit honorific prefix sri (‘glorious’). 
Nalanda was a famous Buddhist monastic university in India, which is also associated with 
the transmission of the Dzogchen teachings. 

88 Itis unclear what these seven certainties are. Valby 2014: 54, n. 78 suggests that this might 
refer to the seven tones of the musical scale. 
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216 TEXT 4: RTSE МО BYUNG RGYAL ’GREL РА (ТВС) 
ЫЕ RAT RRS RS ү AN ASA AY yao qe’ 

Say REA RG [222] AGIA AN ARIANA] YR ears дч 
GRAN AAQN ARTS THA ersten s А ER 

IY AAAT ARR Tarr Qs) 

NEAN garga Аха 
GAGI Sayer дагаар Ж тчагааага@а у 
AQT RSA ar aden er агару х агаа par imr qe sc arc 
TIS S 

| ялгал агцдагд дага ттд) 

угай галаа Ага 


Sarg nergy aq yx 


чч авга агч Berne а Адада агаа адаг усё 
5584 R ÅN ÊA TREN ÀN TE gar Y AIAG IN WY AN ARTES 
та агай 8А 

fesses аа 


5 АБАМ] em. dbyings (psych., eyeskip); see М 616.2. 
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Here is asserted the explanation of awakened body, speech and mind: 
awakened body signifies that the forms of the universe and its inhabitants, 
aside from being mere names, are without an essence. [NKJ 222.1; NKG 1944] 
Hence, they are the intrinsic illumination of wisdom. The five awakened bod- 
ies, etc., are distinct and are not absorbed [in oneness], so the configuration of 
awakened body is replete with all [the deities’] ornaments and attires. 


All sounds without exception—whether they be high-pitched, middling 
or low-pitched— 

Are profound as the unending ornamentation of awakened speech’s 
melody.5? 


All of the three sounds?? are beyond being empty resonance;?! even as they are 
encountered in their variety, there are no particulars in great wisdom, yet they 
are unmixed and complete as the configuration of awakened speech. Since it is 
free from numbers, such as five, etc., it is difficult to comprehend. 


Since everything without exception is of a single taste in the open 
dimension, 

It is all comprised in the inexhaustible unending ornamentation of 
supreme awakened mind. 


Because all dualistic entities?? are one in being without self-sufficiency and 
in being inherently free from limitations, all forms of discursive rumination 
and abstract knowing are the intrinsic illumination of self-originated wisdom. 
Being without extremes and transcending [numbers, such as] five, etc., they are 
not different from the configuration of awakened mind. 


Being dissolved in the union of equality, from clear they become imper- 
ceptible. 


89 Тһе Tibetan reads dbyings, which I have emended to dbyangs, following the root text in 
Liljenberg 2012b: 248. 

9o Viz. high-pitched, middling and low-pitched. 

91  Theoverall meaning of this passage is difficult to decipher with any certainty. 'Empty res- 
onance' (or ‘resounding yet empty’) is often used in tantric texts to indicate that while 
sounds are heard, they are empty of any essence. By saying that sounds transcend empty 
resonance (grags stong las das), the author seems to be underlying the immediacy of the 
perception of sounds in their variety, beyond philosophical speculation. 

92 Thatis, all entities involving the subject-object dichotomy. 


218 TEXT 4: RTSE МО BYUNG RGYAL ’GREL PA (TBG) 
(дага SAX [223] Se YVR IN Багага ук aser Rx 
TTAN RIN BA лаар YS IN Y SIR GAAS AN AJAR RT AAT 
адагцагаа GAARA AAT 
[Serre aer Ан 
{йаг к= тлгн аглаг a ALG" 
AR MANGA а D] RAXIT LNE R AJA ATIRAN NEN DNY 
Ака акага аксак ага A AA 
ха атава г кадета АА 
ASLAN ASAE AT AIR SSAA 
Bises Aes аан 
гасат аА аг х аугаа 
хо ухгагадагайгаха| 
ЇЕ ардах агаа ага ET 
AAAS [224] AVIATIEI ааг таг бн 
асараг ца A ANNI a 


6 agssixgxsts] em. grub par byar med (tense) 13 sears] em. ma chad pas (psych.); see 
M 616.5. 
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[NKJ 223.1; NKG 194.6] When all phenomena are realized to be awakened 
body, speech and mind, all designations are one and everything is awakening as 
body, speech and mind. Being without ancillaries and beyond reckoning, there 
is no characteristic to behold. 


The supreme body of reality dissolves into the quintessence of enlighten- 
ment. 


This is superior to a body of reality assembled through relinquishing and 
accomplishing,% It is endowed with the four name-[aggregates |?^ of wisdom. 
Discarding everything, there is not a single thing that is established, and there 
is nothing that needs to be achieved. Hence, there is no awakening, and that is 
exactly the transcendence of the designations of awakening. 

In order to show the deviation of the coarse conduct that comes from pre- 
tentious pride in one's own view, 


On this great omnipotent rank of the secret Mantrayana,95 

There are some not endowed with the outer, inner and secret meanings 

Who pretend to be scholars out of arrogant pride. 

Maintaining their view to be magnanimous and high, 

They are not attached?6 to caution and are under the power of stupidity. 

Leaving aside the warmth of recollection, they are compellingly arrog- 
ant. 

[NK] 224.1; NKG 195.5] They maintain that there is no other like them, 
that they are beyond compare. 


93 Е should be noted that there are two interpretations of the body of reality (Skt. dhar- 
makaya) current in Mahayana philosophy: one goes back to Haribhadra (late 8th century) 
and sees it as a corpus or collection of uncontaminated phenomena; the other goes back 
to Агуа Vimuktisena (early 6th century) and sees it as the embodiment of reality-as-such 
(Skt. dharmata), i.e. a Buddha's realization of emptiness. See Makransky 1998: 200-202, 
236, 445, n. 61. It seems that it is the former interpretation (or one along those lines) that 
is the target of Nubchen’s criticism, since such an understanding would wrongly entail 
that the body of reality, which is unconditioned, is created by the accumulations of the 
path. 

94 This refers to the four mental aggregates of feelings, notions, dispositions and conscious- 
ness, the aggregate of form being omitted in this count. Here, the wisdom nature of these 
aggregates is being alluded to. 

95 Apart from the third, fourth and last lines, these lines from the root text are quoted in the 
SM 439-440; see Esler 2018: 327. 

96 Тһе Tibetan has ma chad, which I have emended to ma chags, following the root text in 
Liljenberg 2012b: 249. Even so, the meaning is not quite clear. 
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220 TEXT 4: RTSE MO BYUNG RGYAL ’GREL PA (TBG) 

учгаа ач Уурхай RTOS 

| Коаги аг Avatars Ху 

агау гера 

абаа гааг гө вА азата 
(дага) May гаг дагаад дагадаг) Ay SR TERGA ARA HT 
Har Baar AEN A ATA 

Хаа саас 

REVAL UN GTS 

anara Nsa TIRA] 

КАД SESS eee АГ ӘЗ 
(дага) Serge Sar sas 59А HAHA TAA арааг ан) 
AVANT ARH AAG дагаа HAAN Аагар агаг 
хач адасу агАдагч esas Ben Кагана 
Ха [225] врагове аага 

Зяүагатаг катага TAT IS] 

ar Saar IRIRE ANN YANS] 

хааа аа 


12 Mey RR ага А] This phrase is inserted below the margin іп NKJ. The surrounding text has 
been rewritten in NKM in order to integrate the missing phrase into the main text. Likewise, the 
phrase is seamlessly incorporated in мкс 196.3. | sera] мкм 224.6 and мкс 196.3 introduce 
the hypercorrection sa'i la thog. 14 ач] em. mi grub pa (tense) 
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Though one meditates on oneself as a god while desiring to scorn oth- 
ers, 

Since this contradicts the king of equality, 

One's surprising?" view and conduct become the activity of Mara. 

When under the power of the conceit of high and low, this is a slander- 
ing of equality.?? 


This is easy to understand. When this is not understood, one grasps at the par- 
tiality of great and small, and whatever the virtues one engages in, one fails to 
realize and accomplish equality since one has turned one's back on it. 


How is it accomplished? 


Pacifying the pride that fancies an T, 

Those who are expert and intelligent, according to the authoritative 
statements of their master, 

Relinquish defects and practise the roots of virtue—they are superior. 


Some people are free from the great pride that is explained here and compre- 
hend this. Following the transmitted injunctions of the Victorious One, their 
proper conduct is one that has abandoned misbehaviour. For those who have 
completed the topmost stage?? and approached the summit, it will be valuable 
to teach these defects and qualities in the future. 

Those who are expert in the words but do not understand the meaning 
[NK] 225.1; NKG 196.4] allow their pledges to deteriorate and thus are not accom- 
plished. 


97 
98 


99 
100 


If those who in words are unrivalled experts in the union of equality 
Are Іах!00 in their pledges and relinquish the enlightened mind, 
Even though they speak words of truth, since they are falsely misled 


Ya cha in Tibetan. For some comments on the antonym of this term, see above, note 52. 
mNyam pa'i gcugs in Tibetan. The expression is not easy to understand. The word gcugs 
is usually held to mean ‘beloved’ (mdza' ba) or ‘agreeable’ (mthun pa), but neither of 
these senses fit the context. Cf. Skorupski, Dorje and Nima 2002: 994. However, bTsan lha 
ngag dbang tshul khrims 1997: 156 provides an alternative definition for gcugs, which he 
explains as ‘slander’ (phra mar jug). This is close enough to the meaning of the related 
term gcugs mkhan, which is defined as ‘cunning’ (g.yo can) in Chos Ку! grags pa 1995: 233 
and Skorupski, Dorje and Nima 2002: 994. 

NKJ has за? уа thog, but NKG (following мкм) introduces the variant sa'i la thog. 

Here I understand phyal ba in the sense of chal ba (‘lax’). 
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222 TEXT 4: RTSE MO BYUNG RGYAL 'GREL PA (TBG) 
Paiga sgag «Аат gras] 
ааг А ааг таяк ул) 
БЕ! arma Bim er Saray AG BA RATA да EN YS Ravage gy 
IN ашлау Sa yaris А] 
ISSN TAR GA A GAG даагаа хаа ААА 
AIRY HAS HAAR Sy 
RET AR yrs gus YIN mr 
| 5552 ERAN YT уз геге) 
FARE дагч даа 224551 
|да дагаа кагал 
reperire enne 
granada] pay RI] 
ЇЕ ААГ [226] агага RR] 
(аар гаг NASIS ANARA] 
(дага 156 paris Xn eR Bg 
go дадае 
AS] катаа Заа 9 ауага E nan 
аА х кайс 


[MIT SHTAGT агаг AR] 


2 адаг] ет. ‘khrul ba'i (gramm.); see М 617.2 апа мкс 196.5. 8 585] em. dug du (gramm.); 
see М 617.3, NKM 225.5, NKG 197.2. 11 яаа] em. glags (hom.); see М 617.3. 18 Bx] em. phyir 
phyir (ditto); see NKG 197.4. 
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About achieving the adamantine accomplishment in this life, 
They come under the misleading power of the confused mind. 


Through the cause of merely mouthing the view and relinquishing the mean- 
ing, the cause of accomplishing the body of reality in this life will be delayed, 
and one will fall down into fretfulness—this is easy to understand. 

The defect of returning to being an ordinary person or to the lower vehicles 
once one has entered the door of the secret Mantrayana: 


The gateway to the oceanic secret Mantrayana is vast: 

If those desiring entry deceive the awakened body of the Victorious One 
and return to [being an ordinary person], 

They will confuse the ambrosia they have tasted for poison. 

When they fail to find ambrosia elsewhere, 

The fierce adamantine goblin! will dwell in their hearts. 

When their illusory body and vitality have been smashed!?? to dust, 

They are sure to fall to hell—what a pity! 

They are like meteors fallen from the sky and sunk deep into the mud, 
[NKJ 226.1; NKG 197.3] 

Or like deer having passed into the boundaries of human habitation. 


This is easy to understand. 
In order to explain the meaning of its characteristics, 


Since it collates the meaning of the tantra, it is an authoritative statement. 


This [authoritative scripture] is so named because it is abbreviated from the 
Tantra of Suchness, the Victorious Peak of the Enlightened Mind and because in 
it the faults of exaggeration and denigration have been exhausted. 


Since everything is enlightened being,!° it is the peak. 


101 This no doubt refers to a protector of the teachings. 

102 I have emended glags to brlag, following the root text in Liljenberg 2012b: 250. 

103 The fact that the root text reads byang chub sems арав instead of byang chub sems kyis 
(‘enlightened mind’, Skt. bodhicitta), for instance, is puzzling. However, it seems clear from 
the context that the term here means more than a practising bodhisattva. Hence, I have 
chosen a translation which respects the text as given, yet which is nonetheless suggestive 
of the wider associations of bodhicitta in the Dzogchen context, rather than use the more 
familiar Sanskrit equivalent ‘bodhisattva. 


224 TEXT 4: RTSE МО BYUNG RGYAL ’GREL PA (TBG) 


КЕКЕ Баат ата Агаар 54у SPESSO. ES 
PAINAT RX] 


тагай апага аага ааг 
БЕ YA grani каа E BRAIN AIAN аарак аха 
ER AS aJ да даага ааг) 
КЕЕ сад чих аүцАауагагаагаг сагай ага) 
БӨ чага адаса 
18871 айд [227] TÂA ÅA ARIAN AN JAA акк Акага; 
Эаагакцагчагад заг NA] 
ааа 
бакка дагадуха 
AS] TARA ÅKA AR XRAN AK RÅN ARRAN ARIA AE 
гаҳ ака ar erase E OR IRN L A NNA EATA 


AT 


эго] 


1 &ҳахч] em. mdo pas (cod., psych.); see NKG 197.5. 
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The meaning is that all phenomenaare one as the wisdom of intrinsic aware- 
ness. [It is the peak] because it is non-dual!?4 and rises ир! to being without 
rival or antidote. 


Since it is transmitted from the awakened mind of experts, it is self- 
originated and victorious. 


Its transmission is through the awakened mind of Samantabhadra and Garab 
Dorje, so it is the pinnacle among vehicles. 


The string [of doctrines] is arrayed into a series of eight.!06 


As explained, the succession of vehicles is thoroughly complete without being 
mixed up. 


Being without the acceptance and rejection involved in analysis and elim- 
ination, it is an authoritative scripture. 


Being free from all dualism, [мк] 227.1; NKG 198.1] there is no acceptance and 
rejection of anything deemed as other. Being free from all deliberate doing, it 
is the king of authoritative scriptures. 

The cause of obtaining it: 


The yogin endowed with the four immeasurables [... ].107 


Being without longing, one does not distinguish things in terms of acceptance 
and rejection, and one is inherently free from torment and is without regret. 
Possessing the wisdom which uninterruptedly strives for the purpose of wan- 
dering beings, one is free from the efforts linked to aggressiveness, kindness, 
etc. 


104 NKJ has gnyis pa mdo pas, but NKG corrects this to gnyis pa med pas. 

105 The word spags pa is an archaic term for phag pa; see rNam rgyal tshe ring 2001: 312; and 
bTsan Ша ngag dbang tshul khrims 1997: 451. 

106 This seems to be an oblique reference to the eight lower vehicles from among the nine- 
fold doxographical classification that became predominant in the Nyingma school. On 
this ninefold scheme, see Dalton 2005: 143-145. 

107 Міх. compassion, kindness, joy and equanimity. 


226 TEXT 4: RTSE МО BYUNG RGYAL ’GREL РА (ТВС) 


ipa ARS давс хаа аа г] 
КЕ засаа SER RAN Za] 
(дага 2 аг аудагааагагаагаг айд] 
Ага Ange дай адаагаг 
AN Re AX дааа дагадаг ядка мааа ® ег 
FA NN SABRA RASA AAAS AAR ARIA AES "arenis 
ARVANA 
Fs serena [228] Sgen 258 
КЕЕ BAI eres HA SKALIER eadera 
pas aa AN OR. 


СКЕ & yet Ja BAS ux Asa хм җа 55 ZANT Бајаг Ярадаг 
94 


IEEE SEES CERCLE TI 
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Having the intention to persevere in accomplishing the purposes of self 
and others, 

They compassionately abide in a timely manner for union and libera- 
tion.!08 


This is easy to understand and refers to not discarding those to be tamed when 
the time has come. 


With a warm mind and having received the authoritative statements, they 
have retinues, possessions, etc. 


A person endowed with the warmth of awareness, having obtained the em- 
powerments and authoritative scriptures that are the source, will for the sake 
of those to be tamed through ѓападапа!0 have retinues of workers and mes- 
sengers, as well as requisites, such as Mafijusri [statues], and so forth. 


A holder of abundance has the compassion of the Victorious Ones. [NK] 
228.1; NKG 198.6] 


One who possesses the wholeness of the worthy qualities consisting of condu- 
cive conditions is endowed with self-originated wisdom. 


Endowed with the force of being one-pointedly focused on the purpose 
of his imaged reference. 


For the sake of those to be tamed and through the blessing of the intent that is 
without objective scope, one is not free from the indications. 


Thereby, the supremely great yogin attains [the level of] an accomplished 
awareness-holder (Skt. vidyadhara). 


108 This refers to the twin rituals of sexual union and liberation through killing, which are 
highly important in the Mahayoga context. For a discussion of the philosophical under- 
pinnings of these rites, see Esler 2021a: 59—61. 

109 Тһе Tibetan reads stan gan, which is a rough phonetic rendering of tanagana, a tantric 
code signifying the rituals of union and liberation (Esler 2021a: 59). 

110 [tis possible, though by no means certain, that statues of Yamantaka (often called Јат 
dpal gshin rje or 'Jam dpal tshe bdag) are here being alluded to since Yamantaka is the 
wrathful form of Mafijusri and the tutelary deity of Nubchen Sangye Yeshe. 
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228 TEXT 4: RTSE МО BYUNG RGYAL ’GREL PA (TBG) 


а БЕ TA А загадка) “сё AŠA wy ца 2 яадаг 
$1 9418) 84 Гард: ae гац Шан i BARA TAA] 


ЩА 9а цэн à 
184 S55 8 ‘SH F RRA 


eS LATENT, 


AREA ARI ATTN ALATA R зад 
АСА АТА 


асч Gana Ker gq sg 
gara абар "AE Эн EU a asus] 


22У 
— 


БЕ E Сү xs Ха HAS] ASARANA ARMA AN Ё БЕРЕ 

пк&а&94] 

1Я [229] ЈА дё TET 5a ч 

КЕЕ i RANA AIR kii 2 Яо ARIAT AIGA BANA TAA NAA] 
Р 8 A 3 ST Эл? ны Ба 

(дага) Ray 8а SS Harada гагц 


BAW SAAN TATA 


AL. 
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This is easy to understand: one does not lose the lineage of the Apex Yoga and 
is equal to Samantabhadra, the intent being superior to the great seal, etc." 


Those whose basis of activity is without compassion 

Merely pay lip service to Samantabhadra: 

Since they contradict the quintessential meaning, they will not be 
accomplished. 


This is easy to understand. 


Having the accomplishment of union with Samantabhadri, 
They perform oceans of activities that accomplish yoga. 


The qualities of unmistaken conduct: one who is endowed with non-referential 
acumen does not die, whatever the activities he performs. 


Utterly relinquishing [the dichotomy between] the unborn absolute and 
relative truths [...]. [NKJ 229.1; NKG 199.5] 


Through acumen, one is liberated from the two truths of the Madhyamaka and 
from eminent equality." 


The meaning of the natural yoga is the anointment of the Mahayana. 


Through the yeast of the absolute meaning, the intent, which is naturally 
already inclined thereto, does not waver. 


The practitioners of the spontaneously present Great Completeness are 
exalted among all. 


111 This is probably an oblique reference to the four seals, which frequently occur together in 
the early literature. In this context, the great seal (Skt. mahamudra) does not signify form- 
less meditation on the nature of the mind as in post-uth century texts but rather refers to 
meditation on the deity's body. For a fuller discussion, see above, Part 1, Chapter 2. 

112 Eminent equality (lhag раї mnyam nyid) probably refers to the inseparability of the two 
truths as realized in Mahayoga. This topic is discussed in the SM 212; see Esler 2018: 198. 
The point here is that Dzogchen goes beyond both Madhyamaka and Mahayoga. 
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230 TEXT 4: RTSE MO BYUNG RGYAL ’GREL PA (TBG) 


СЫ] ar arare] Яа Ber gerat Sia ааг as AIR pen 
IAAT] RRA ай 


аакка зага 
БЕ AAR BREAN HAMA AAA GAARA Baia] арг 
JARRIAK] 83558 аах] 458] BARR HVA] 
| дү га Syr instr 
БЕП BANANAS e А Ак GRIN EATER ais ER 
Їр даага sayy Dee 
Ма А [230] ori e 99| 
KAAN ARBARE 
Мада ачаад 


[RARR AE garasa grt Ar] Agga айргаа || 


6 aN] NKG 200.3 introduces the hypercorrection las. 8 Ёз] This dedicatory stanza is by 
the author of the commentary and not part of the root text. 12 Âx] em. gyis (gramm.); see 
МКМ 230.2 and NKG 200.5. | Заза ча га |] This concluding sentence is not in smal- 
ler letters in NKG. 
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They are unsurprised about the conduct of the gods." Ripening without 
striving into the spontaneously present seminal nucleus, they attain the ulti- 
mate stage. 


Those endowed with such knowledge utterly relinquish the four 
demons.!4 


As explained, if one comprehends this and meditatively familiarizes oneself 
therewith, the afflictions inherently expand into great bliss. One becomes the 
seminal nucleus that is without ageing or decay, without mutation or change, 
without birth or death, and awakens to integral being. 


Greatly avoiding sins, such a person is endowed with myriads of merits. 


When realizing this, one is without grasping towards detailed measurements 
of merit with regard to conduct. 


The three word-meanings"» are elucidated through the seven elixirs of mean- 
ingfulness;!!6 

The seven elixirs of meaningfulness have forty-two branches. [NK] 230.1; 
NKG 200.4] 

Through the virtuous roots of opening up the inner meaning and condensing 
it with hardship in these verses,!! 

May all abide on the stage of the master! 


By Yang Wangter (i.e. Nubchen Sangye Yeshe Rinpoche).!$ The Commentary on 
the Victorious Peak is hereby completed." 


113 Alternatively, if we took /Ла to be a visual error for Па, the sentence would read: “One is 
unsurprised about view and conduct.” 

114 For the four demons, see above, Text 1, note 5. 

115 Valby 2014: 64, n. 95 suggests that this might refer to the eulogy, the vessels [for the teach- 
ing] and the basic text. This suggestion seems highly plausible since this threefold classi- 
fication is mentioned at the beginning of our text. 

116 These lines are not from the root text and represent a dedicatory stanza by Nubchen 
Sangye Yeshe. The numbers mentioned in this stanza and the underlying classification 
it presupposes are not readily intelligible to me. 

117 Mytranslation of this line differs quite markedly from that proposed by Valby 2014: 64. 

118 This name is mentioned in smaller letters in what seems to be a gloss, probably added by 
a later editor of the text. 

119 Іа NKJ (but not in мкс), the title of the commentary is also given in smaller letters. 
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awakened body (sku) | 100-101, 108-109, 


126-127, 146-147, 174—175, 206-207, 
214—215, 222—223 

awakened body, speech and mind (sku gsung 

thugs) 15, 21, 23-24, 88-89, 94-95, 96 

97, 100-101, 112-113, 130—131, 156—157, 
162—163, 164—165, 166—167, 176-177, 178 
179, 216—217, 218-219 

awakened mind (thugs) 23, 36, 80-81, 84- 
85, 88—89, 90-91, 92-93, 94-05, 98-99, 
100-101, 110—111, 128—129, 152—153, 156 


157, 158—159, 216—217, 224-225 


awakened speech (gsung) | 94-95, 100-101, 
140—141, 152—153, 154-155, 194—195, 216 
217 


awareness (rig pa) 43-44, 88-89, 104-105, 
108-109, 112—113, 166—167, 172173, 186 
187, 206-207, 208—209, 226—227 

intrinsic awareness (rang rig) 11, 13-16, 

23, 33-34» 39, 41-42, 49-50, 53-54, 92 
93, 94-95, 98—99, 100-101, 106-107, 
110-111, 114—115, 146—147, 158—159, 168 
169, 170-171, 176-177, 188-189, 190—191, 
194—195, 196—197, 198-199, 200-201, 
224—225 


bliss (рае ba; Skt. sukha) 14—16, 18, 32, 36, 
48, 74-75, 76-77, 78-79, 84-85, 86 
87, 88-80, 106-107, 10—111, 112—113, 
118—119, 150—151, 152—153, 160-161, 230 
231 

bodhicitta See enlightened mind 

bodhisattvas 29, 76-77, 223n103 

body of emanation (Skt. nirmanakaya) 
212—213 

body of enjoyment (Skt. sambhogakaya) 
174—175 

body of form (Skt. rupakaya) 33, 201163 

body of reality (Skt. dharmakaya) 20,76- 
77, 108-109, 126—127, 146-147, 162-163, 
175N35, 176-177, 184—185, 196—197, 198 
199, 212—213, 218-219, 222-223 

Buddhagupta 1 


Chan 24,30, 44n27, 51 
chiliocosm 30, 90—91, 108-109, 180-181, 


202-203 
Christian mystics 50 
Cittamatra 190-191 


compassion (Skt. karund) 13, 49-50, 84-85, 
92—93, 154—155, 166-167, 170-171, 180: 
181, 182—183, 192—193, 200-201, 210-211, 
212—213, 226—227, 228—229 
completion phase (rdzogs rim; Skt. nispan- 
nakrama) 1 
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concentration (Skt. samadhi) 76-77, 108- 
109, 134—135, 138—139, 140-141, 156-157, 
180—181, 198—199, 202-203, 210-211, 
214—215 

conduct (spyod pa; Skt. carya) 48-50, 76- 
77, 82-83, 106-107, 112—113, 114-115, 


122—123, 142-143, 144—145, 158-159, 168 
169, 170—171, 180—181, 184—185, 188-189, 
192—193, 210—211, 218—219, 220—221, 
228—229, 230—231 
configuration (Skt. mandala) 


17, 21, 33, 10- 
111, 154—155, 156—157, 160-161, 172-173, 


174-175, 178-179, 180-181, 192-193, 194 
195, 200—201, 216—217 


contemplation (Skt. dhyana) 38, 43, 138- 
139, 144-145 
cosmos 31—32, 38, 40 
seealso | chiliocosm; realms, three 


cyclic existence (Skt. samsara) 12, 14, 29- 
32, 78—79, 88—89, 124—125, 164—165, 
168-169, 178-179, 184—185, 186-188, 
202—203, 208-209 


Darma, King 2 

defects (skyon; Skt. dosa) 
220—221, 222-223 

deviations (gol sa) 12, 48-49, 86-87, 
112—113, 134—135, 138-139, 142-143, 
186—187, 190—191, 194—195, 198-199, 
218—219 

devotion (mos gus) 

seealso faith 

dharmadhatu See open dimension of phe- 
nomena 

dharmakaya See body of reality 

dharmata See reality-as-such 

dhyana See contemplation 

dialogical situation 52-53 


156-157, 204-205, 


53, 80—81 


disciple, qualities of 55, 57, 82-83, 156-157 

disclosive paradigm 36 

DudjomRinpoche 64 

Dunhuang manuscripts 1, 5,17, 19n14, 20- 

21, 30n17, 75113, 123n15 

Dzogchen 
asterm 1 
as vehicle 4, 6,17, 27, 45, 78-79, 150-151, 
156-157, 158-159, 160-161, 224-225 

history of 1-2 

see also 


Great Completeness 
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effort 14, 17, 28, 33, 39, 41, 92-93, 96-97, 

106-107, 136-137 

effortlessness 14, 30—31, 152-153, 158—159 
as term of art vs rubric of analysis 1 


eighteen texts of the mind section 3-4 


emblematic gesture (Skt. mudra) 19, 78-79, 
126-127, 130—131 

embodiment 46-47, 51 

emptiness (Skt. $йпуаѓа) 25, 43, 94-95, 


100—101, 104—105, 124—125, 132-133, 138 
139 

encounter 23, 31, 38, 42, 48, 51—52, 90-91, 
94-95, 96-97, 98-99, 104-105, 106-107, 
112-113, 140—141, 152—153, 166—167, 168 
169, 170-171, 176-177, 192-193, 196-197, 
202—203, 212—213 

enlightened mind (Skt. bodhicitta) 
23, 25, 30, 35, 41-42, 54, 88-80, 90- 
91, 96—97, 98—99, 100-101, 102-103, 
104-105, 106-107, 108-109, 110-111, 
124—125, 136137, 150—151, 156157, 164 
165, 168—169, 172—173, 178179, 192—193, 
194—195, 198—199, 200-201, 202-203, 
204-205 

equality (Skt. samatà) 35, 78-79, 80—81, 
112—113, 118—119, 142—143, 198—199, 220 
221, 228—229 

union of equality (mnyam sbyor) 158- 

159, 216—217, 220—221 

equanimity (Skt. ирекѕа) 166-167 

era of fragmentation (sil bwi dus) 3 

evocation (Skt. sadhana) 17, 19—20, 32, 47, 


1, 21, 


78-79, 80-81 

faith (dad pa; Skt. sraddha) 57, 80-81, 82- 
83, 156-157 

fruition (bras bu; Skt. phala) 13, 25, 42, 49, 


108—109, 110-111, 112—113, 114—115, 118 
119, 146-147, 164—165, 168—169, 184—185, 
192—193, 196-197, 198-199 


Garab Dorje 

Great Completeness (rdzogs chen) 74-75, 
82-83, 92—93, 108—109, 158-159, 160 
161, 178-179, 200-201 

Gyalse Zhenpen Thaye 63 

Gyatrul Pema Dongak Tendzin 63 

Gyatso, Nyakrong Tsering 64 

Gyurme Dorje Terdak Lingpa 63 


224—225 
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hierarchies 35, 40 

ignorance (ma rig pa; Skt. avidyaà) 132—133, 
154—155, 192—193, 206-207, 208-209 

immanence See transcendence-immanence 

imprints (Skt. vasana) 11, 33, 106-107 

independent buddhas (Skt. pratyekabuddha) 
18, 76-77, 138—139, 190—191 

indications (708) (also insignia) 23, 
100-101, 128-129, 134—135, 206-207, 


226—227 

ineffability 36, 54—55, 100-101, 124-125, 128 
129, 130—131, 136—137, 144—145 

integral being (bdag nyid chen po; Skt. 

mahátman) 14-15, 90-91, 112-113, 122 

123, 154—155, 160—161, 166—167, 178-179, 
184—185, 188—189, 190—191, 192—193, 212 
213, 230—231 

integral identity (bdag nyid) 14-15, 35,90- 
91, 108-109, 120-121, 130-131, 146-147, 
160-161, 166—167, 172—173, 178-179, 196 
197, 198—199, 200-201 

inwardness 14, 36-38, 120-121, 130—131 


Jamyang Gyaltsen, Katok Khenpo 4,64 
јһапа See wisdom 


Karma Delek 64 
Kashmiri Saivism 31, 33 
kindness (Skt. maitri) 182—183, 224-225 


LangDarma See Darma, King 
Ша Lama Yeshe-6 48 
lineage 52012, 57, 124—125, 136—137, 150—151, 
156-157, 228-229 
seealso transmission 
Lochen Dharmaén 63 
Longchenpa 26-27, 45 


Madhyamaka 
228—229 
mahamudra 80-81, 162-163, 176—177, 228 
229 
and four seals 
Mahayoga 1 4, 6, 17, 19, 22, 26-27, 32-33 
seealso Mantrayana 
mandala See configuration 
mantra See spell 
Mantrayana 76-77,190-101 


24, 76-77, 138-139, 190—191, 


20-22, 188-189 


INDEX OF NAMES AND SUBJECTS 


master (bla ma; Skt. guru) 52-54, 76-77, 
80-81, 82—83, 156-157, 220-221 
42, 52 
means (Skt. ирйуа) 22, 32, 41, 82-83, 92-93, 
94—95, 98—99, 114—115, 160—161, 168—169, 
170—171, 174—175, 192—193, 210-21 
meditation (sgom ра; Skt. bhavana) 12, 
19-20, 43-45, 78—79, 114—115, 124—125, 
130—131, 142—143, 146—147, 186—187 
discipline in 44 
non-meditation 45, 144-145 
meditative equilibrium (Skt. samapatti) 38 
merit (Skt. punya) 29, 49, 164-165, 200—201, 
230—231 
mind (sems) 96-97, 98-99, 104-105, 124 
125, 138-139, 140-141, 204-205 
mind-as-such (sems пуй) 1, 23-25, 31, 52, 
96-97, 98—99, 104—105, 150-151, 192 
193, 210-211 
vs mind (sems) 41 
see also nature of mind 
Mindroling monastery 63 
mind section 2n13 
mudra See emblematic gesture and seal 
Munsel, Khenpo 64 


meaning event 


nature of mind (sems kyi rang bzhin) u-12, 
14, 23, 38, 41-42, 102-103 
see also  mind-as-such 
nirvana See transcendence 
non-action (also non-doing) 13, 48, 50, 96- 


97, 192—193 
diligence of non-action (bya ba med раї 
brtson grus) 
non-conceptuality (Skt. nirvikalpa) 186-187 
non-discursiveness 104-105, 140-141, 
178—179, 180—181, 184—185, 186—187, 192 
193 
non-duality 22, 25, 30, 32-33, 80-81, 92-93, 
94—95, 104—105, 116—117, 124—125, 136 
137, 160-161, 162—163, 178—179, 184-185, 
186—187, 190—191, 212—213, 224-225 
Nubchen Sangye Yeshe, timeline 2—3 
Nub Yónten Gyatso 26, 66 
Nyak Јћапакитага 2-3, 4, 24-25 
NyenPelyang 1 


44, 210-21 


obscurations (Skt. avarana) 86-87, 88-89, 


114-115, 132-133, 134—135, 190-191 
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open dimension of phenomena (chos kyi 
dbyings; Skt. dharmadhatu) 55, 98—99, 
114—115, 120—121, 122-123, 132—133, 166 
167, 178—179, 182—183, 184—185, 186—187, 
188—189, 196-197, 210-211 
open dimension (dbyings) 22, 78-79, 
92-03, 106-107, 108-109, 112—113, 138 
139, 152—153, 158-159, 160-161, 162—163, 
164—165, 172—173, 174175, 180-181, 190 
191, 208-209, 216—217 
optimization 42-43 


padlock (sgo lcags) 

Padmasambhava 2 

Palgyi Yeshe, theSogdian 24 

Palyul monastery 63 

path (Skt. marga) 35, 40, 96-97, 146-147, 
156-157, 158-159, 168-169, 182—183 

pith instruction (man ngag; Skt. upadesa) 
84—85, 120—121, 154—155 

pith instruction section (man ngag sde) 
2n13, 13, 38n4 

pledge (Skt. samaya) 18-19, 21, 56, 78—79, 
82—83, 84-85, 88-80, 116—117, 156-157, 
188—189, 200-201, 202-203, 220—221 

Podrang Zhiwa-6 48 

prajia See acumen 

Prajfaparamità зо 

pure field (zhing khams; Skt. ksetra) 

94-95, 106—107 

11-12, 104-105, 110-111, 120-121, 132 

133, 136—137, 152—153, 158—159, 168—169, 

172—173, 182—183, 184—185, 186-187, 188 

189, 190-191, 196—197, 200-201, 214—215 

seealso | alpha-purity 


36, 54, 88-89 


31-32, 


purity 


reality-as-such (Skt. dharmata) 39, 53, 
74-75, 80—81, 98-00, 102-103, 110-111, 


138—139, 144-145, 146-147, 164-165, 170 
171, 172—173, 186—187, 190—191, 196—197, 
200-201 
realms, three 154—155, 155n9 
referential imaging (dmigs pa; Skt. alam- 
bana) 132-133, 134-135, 140-141, 226—227 
non-referential 19, 40, 78—79, 112—113, 
124—125, 144—145, 146-147, 186-187, 
190-191, 192—193, 214—215, 228—229 
relative truth (Skt. samvrtisatya) 208-200, 
228—229 
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religious communication 
Rigdzin Gódem 30124, 45 
ritual 19-20, 47 


28—29, 36, 55 


sadhana See evocation 
Salwagyal, Acarya 3,148-149 
samadhi See concentration 
Samantabhadra 17-18, 29, 45, 74-75, 76-77, 
78-79, 84-85, 150—151, 158159, 162 
163, 176-177, 178—179, 180-181, 212-213, 
224—225, 228-229 
Samantabhadra-Vajrasattva 
154—155, 174-175, 180-181 
Samantabhadri 17, 82—83, 228-229 
samapatti See meditative equilibrium 
samaya See pledge 
ѕатѕага See cyclic existence 
Script 51 
for unscripted practice 
seal (Skt. mudra) 


152-153 


46-47 
80-81, 162-163, 174—175, 


178-179 
see also mahamudra 
searching 23, 41-42, 96—97, 102-103, 112 


113, 136137, 140-141, 184—185, 190—191, 
196-197, 204-205 

secrecy 55-56, 84—85, 90-91, 114-115, 218 
219 

selflessness (Skt. nairátmya) 15 

seminal nucleus (thig le; Skt. bindu) 52, 
90—91, 106-107, 172173, 180—181, 182 
183, 186-187, 196—197, 212—213, 214—215, 
230-231 

signs (mtshan та; Skt. nimitta) 94-95, 104- 
105, 126—127, 154—155, 194-195 

signless 94—95, 100-101 

sins (sdig ра; Skt. papa) 142-143, 230-231 

spaciousness (also space or sky) 38-40, 43, 
90—91, 124—125, 134—135, 142-143, 144 
145, 146-147, 160-161, 172—173 

as embodied process 46-47 

spell (Skt. mantra) 19, 21, 78-79, 130—131, 
156-157 

spiral 35 

spontaneous presence (/hun grub) 13, 24, 
33, 76-77, 82-83, 92-93, 118—119, 138 
139, 140-141, 142—143, 160—161, 196-197 

Śrīsimha 3 

subject-object dichotomy 


14, 22, 41, 94-05, 
172-173, 209n78, 217n92 
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suchness (de kho па nyid; Skt. іайуаіа) 74- 
75, 76-77, 106-107, 124—125, 150—151 
seealso  thusness 
suffering (Skt. duhkha) 14, 29, 32, 106-107, 
110-111, 118—119, 130—131, 168—169 
Sufism 35 
syllables 23, 41, 96-97, 98-99, 100-101 
symbols 22—23, 29, 33-34 
internalization of 46, 52 


technique (in meditation) 1-2, 12, 40, 41, 


44-47 

teleological perspective 12, 33n44 

Terdaklingpa See Gyurme Dorje Terdak 
Lingpa 


thematic focus (gza' gtad) 19, 48, 122-123, 
156-157, 188—189, 214-215 

thusness (de bzhin пуа; Skt. tathata) 33, 
214—215 

see also  suchness 

time 12, 29, 45, 49, 106-107, 110-111, 126-127, 

154-155 

transcendence (Skt. nirvana) 29-30, 32, 

120—121, 124—125, 138-139, 144—145, 164 

165, 186-187, 208-209 


transcendence-immanence 6, 28-34, 55, 58 
transcending process  28n5, 39-40 
transmission 


future of 56-57, 84—85, 116-117, 148-149, 
154-155 
orality of 45-46 
seealso lineage 
treasure 53, 80—81, 88-89, 90-91, 104-105, 
по-ш, 112-113 


Tupten Pelsang, Tulku 64 


union and liberation 
227 
universal ground (kun gzhi) 18, 74-75, 134- 
135, 160—161, 186-187, 194—195 
see also absolute basis 


114-115, 116—117, 226- 
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universal ground consciousness (Skt. 
álayavijfiana) 18, 196-197 


Vairocana (Buddha) 18, 74-75 
Vairocana (translator) 3-4 
Vajradhara 78-79 


Vajrasattva 17—18, 74—75, 76-77, 126-127 
seealso Samantabhadra-Vajrasattva 
vehicle (Skt. yana) 14, 17-18, 45, 78-79, 82- 


83, 90—91, 108-109, 126—127, 150—151, 
156—157, 158—159, 160—161, 180—181, 190 
191, 222—223, 224—225 


verticality 38,40 

view (Па ba; Skt. drsti) 43, 48, 53, 76-77, 
82-83, 104-105, 108-109, 112—113, 122 
123, 124—125, 138-139, 142—143, 144-145, 
154—155, 166—167, 170-171, 188-189, 
202—203, 204—205, 206-207, 218—219, 
220-221, 222—223 

Vimalamitra 1 

virtues (dge ba; Skt. kusala) 
220-221 


48, 50, 142-143, 


wisdom (ye shes; Skt. /Йапа) 12, 23, 31, 33, 
36, 43, 45, 48-49, 52, 54, 78-79, 80-81, 
88-89, 90-91, 92-03, 94—95, 100-101, 
102—103, 108-109, 110-111, 112—113, 114 
115, 120—121, 124—125, 128-129, 132—133, 
134—135, 144—145, 150—151, 152—153, 154 
155, 164—165, 168—169, 172—173, 174—175, 
178—179, 180—181, 182—183, 184—185, 188 
189, 190—191, 192—193, 196-197, 198-199, 
200—201, 206—207, 208-209, 210—211, 
214—215, 216—217, 218—219, 224—225, 
226-227 


wuwei 28 


Yamantaka 26, 227n110 

Yang Wangter (name) 3, 84-85, 16-17, 
148-149, 230-231 

YudraNyingpo 4 
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